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Once the Blessed One was stay ing at Kosambī in the
siṁs apā for est. Then, pick ing up a few siṁs apā leaves with
his hand, he asked the monks, “What do you think, monks?
Which are more nu mer ous, the few siṁs apā leaves in my
hand or those over head in the siṁs apā for est?”

“The leaves in the hand of the Blessed One are few in
num ber, lord. Those over head in the for est are far more nu -
mer ous.”

“In the same way, monks, those things that I have known
with di rect knowl edge but haven’t taught are far more nu -
mer ous (than what I have taught). And why haven’t I
taught them? Be cause they aren’t con nected with the goal,
don’t re late to the rudi ments of the holy life, and don’t lead
to dis en chant ment, to dis pas sion, to ces sa tion, to still ing, to
di rect knowl edge, to self-awak en ing, to un bind ing. That’s
why I haven’t taught them.

“And what have I taught? ‘This is stress … This is the
orig i na tion of stress … This is the ces sa tion of stress … This
is the path of prac tice lead ing to the ces sa tion of stress’: This
is what I have taught. And why have I taught these things?
Be cause they are con nected with the goal, re late to the rudi -
ments of the holy life, and lead to dis en chant ment, to dis -
pas sion, to ces sa tion, to still ing, to di rect knowl edge, to self-
awak en ing, to un bind ing. This is why I have taught them.”

—SN 56:31
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Ab bre vi a tions

AN Aṅgut tara Nikāya

CDB The Con nected Dis courses of the Bud dha

Cv Cullavagga

Dhp Dhamma pada

DN Dīgha Nikāya

Iti Itivut taka

Khp Khud dakapāṭha

KS The Book of Kin dred Say ings

MN Ma jjhima Nikāya

Mv Mahā vagga

PTS Pali Text So ci ety

SN Saṁyutta Nikāya

Sn Sutta Nipāta

Thag Ther agāthā

Thig Therīgāthā

Ud Udāna

 

Ref er ences to DN, Iti, and MN are to dis course (sutta).
Those to Dhp are to verse. Those to Cv and Mv are to chap- 
ter, sec tion, and sub-sec tion. Ref er ences to other texts are to

sec tion (saṁyutta, nipāta, or vagga) and dis course.

All trans la tions are based on the Royal Thai Edi tion of the
Pali Canon (Bangkok: Mahā makut Rā javidyālaya, 1982).



5

The Saṁyutta Nikāya, a col lec tion of
short to medium-length dis courses,
takes its name from the way the dis -
courses are or ga nized into groups
con nected (saṁyutta) by a par tic u lar
theme. In some cases, the theme is a
topic. In oth ers it may be the name of
an in ter locu tor, a place, a group of
peo ple, or—as in the Sim ile-Con -
nected dis courses—a for mal at tribute
of the dis courses them selves. The
com plete col lec tion, count ing all its
for mu laic ex pan sions, con tains more
than 2,900 dis courses, of which 369
are trans lated here.
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Cross ing over the Flood
 

Ogha-taraṇa Sutta  (SN 1:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then a cer tain de -
vatā, in the far ex treme of the night, her ex treme ra di ance light ing up
the en tirety of Jeta’s Grove, went to the Blessed One. On ar rival, hav ing
bowed down to him, she stood to one side. As she was stand ing there,
she said to him, “Tell me, dear sir, how you crossed over the flood.”

“I crossed over the flood with out push ing for ward, with out stay ing in
place.”

“But how, dear sir, did you cross over the flood with out push ing for -
ward, with out stay ing in place?”

“When I pushed for ward, I was whirled about. When I stayed in
place, I sank. And so I crossed over the flood with out push ing for ward,
with out stay ing in place.”

The de vatā:
“At long last I see
a brah man, to tally un bound,
who

with out push ing for ward,
with out stay ing in place,

has crossed              over
the en tan gle ments
of the world.”

That is what the de vatā said. The Teacher ap proved. Re al iz ing that
“The Teacher has ap proved of me,” she bowed down to him, cir cum am -
bu lated him—keep ing him to her right—and then van ished right there.

See also: MN 138; Ud 8:1
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Un pen e trated
 

Ap paṭi vid itā Sutta  (SN 1:7)

By com par ing the pen e tra tion of phe nom ena to the act of awak en ing (bu -
jjhati) from sleep, this verse shows that the Pali words re lated to bu jjhati, such
as bodhi and bud dha, are bet ter trans lated as “awak en ing” and “awak ened”
than as “en light en ment” and “en light ened.”

*   *   *

Stand ing to one side, a de vatā ad dressed the Blessed One with a verse:

“Those in whom
phe nom ena are un pen e trated,
who may be led
by the teach ings of oth ers:

Asleep are they;
they haven’t awak ened.

It’s time for them
to awaken.”

The Bud dha:
“Those in whom
phe nom ena are well-pen e trated,
may not be led
by the teach ings of oth ers.

Awak ened
through right know ing,

they go among the dis cor dant
har mo niously.”1

Note

1. “Dis so nant” and “har mo niously” trans late visama and sama, which lit -
er ally mean, “un even” and “even.” Through out an cient cul tures, the ter mi -
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nol ogy of mu sic was used to de scribe the moral qual ity of peo ple and ac -
tions. Dis cor dant in ter vals or poorly-tuned mu si cal in stru ments were
metaphors for evil; har mo nious in ter vals and well-tuned in stru ments,
metaphors for good. In Pali, the term sama—“even”—de scribed an in stru -
ment tuned on-pitch. There is a fa mous pas sage (AN 6:55) where the Bud -
dha re minds Soṇa Koḷivisa—who had been over-ex ert ing him self in the
prac tice—that a lute sounds ap peal ing only if the strings are nei ther too
taut or too lax, but “evenly” tuned. This im age would have spe cial res o -
nances with the Bud dha's teach ing on the mid dle way. It also adds mean ing
to the term samaṇa—monk or con tem pla tive—which the texts fre quently
men tion as be ing de rived from sama. The word sā mañña—“even ness,” the
qual ity of be ing in tune—also means the qual ity of be ing a con tem pla tive:
The true con tem pla tive is al ways in tune with what is proper and good.

This verse has an added play on words, in that the term “well-pen e trated”
can also mean “well-tuned.”

See also: MN 41; MN 61; MN 97; AN 6:55; AN 6:63

Fond of Con ceit
 

Man akāma Sutta  (SN 1:9)

Stand ing to one side, a de vatā ad dressed the Blessed One with a verse:

“Here there’s no tam ing
for one fond of con ceit,
no sagac ity
for one un con cen trated.
One dwelling alone in the wilder ness

heed lessly
won’t cross over be yond
Deaths’ realm.

The Bud dha:
“Aban don ing con ceit,
his mind well-con cen trated,
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well-aware, ev ery where
re leased,1

one dwelling alone in the wilder ness
heed fully:

He will cross over be yond
Death’s realm.

Note

1. For a dis cus sion of the im pli ca tions of this phrase, see The Para dox of

Be com ing, chap ter 7.

The Wilder ness
 

Arañña Sutta  (SN 1:10)

Stand ing to one side, a de vatā ad dressed the Blessed One with a verse:

“Liv ing in the wilder ness,
stay ing peace ful, re main ing chaste,
eat ing just one meal a day:
why are their faces

so bright & serene?”

The Bud dha:
“They don’t sor row over the past,
don’t long for the fu ture.
They sur vive on the present.
That’s why their faces

are bright & serene.
From long ing for the fu ture,
from sor row ing over the past,

fools wither away
like a green reed cut down.”

See also: AN 3:35; Ud 2:10; Thag 1:14; Thag 1:41; Thag 1:49; Thag 18
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Shame
 

Hiri Sutta  (SN 1:18)

This pair of verses pro vides an an swer to the ques tion posed and left unan -
swered in Dhp 143.

“Who in the world
is a man con strained by shame,
who awak ens to cen sure
like a fine stal lion     to the whip?”

“Those re strained by shame
are rare—

those who go through life
al ways mind ful.

Hav ing reached the end
of suff er ing & stress,

they go among the dis cor dant
har mo niously.”

About Samid dhi
 

Samid dhi Sutta  (SN 1:20)

The Pali Canon is unique in its ap proach to the spirit world. While con firm -
ing the ex is tence of spir its and other more re fined lev els of be ings, it in sists that
they are not wor thy of wor ship. The Bud dha, af ter all, is the teacher not only
of hu man be ings but also of heav enly be ings; and many heav enly be ings are
not es pe cially knowl edge able or spir i tu ally ad vanced, in spite of their re fined
state. The Canon il lus trates this point in a num ber of gen tle satires. The most
fa mous is the Ke vaṭṭa Sutta (DN 11), where the ig no rance & pom pos ity of a
sup pos edly all-know ing cre ator is lam pooned.



11

This dis course is an other en ter tain ing ex am ple of the same genre, point ing
out the diffi  cul ties of teach ing more ad vanced Dhamma to any be ing—hu man
or di vine—who is ob sessed with sen sual plea sures. On hear ing some verses con -
cern ing the awak ened one’s state of mind—which is not sub ject to time and is
vis i ble here & now—the de vatā can not un der stand them, and is able to grasp
only a few very ba sic prin ci ples of Dhamma prac tice. It’s un usual for the Bud -
dha to aim his words so far over the heads of his lis ten ers. Per haps in this case,
as in SN 1:1, he wants to sub due the de vatā’s pride. At any rate, there is hope
for her: As the Com men tary points out, her un der stand ing cov ers in a rudi -
men tary fash ion all the el e ments of the no ble eight fold path. If she fol lows
through with her un der stand ing, she’s on the road to the higher at tain ments.

This dis course also con tains some word play on the words “time” (kāla) and
“sub ject to time” (kā lika). “Time” can mean not only time in the gen eral
sense, but also one’s time of death (a per son who has died is said to have “done
his/her time”). These two mean ings of the word un der lie the first ex change be -
tween Ven. Samid dhi and the de vatā. “Sub ject to time” can mean “ob tain able
only af ter a cer tain time” or “good only for a cer tain length of time”: These
mean ings un der lie their sec ond ex change. There is also word play on the
phrase, “vis i ble here & now.” The de vatā, as sum ing that Ven. Samid dhi is
deny ing him self hu man sen su al ity for the sake of a re ward af ter death, uses
this phrase to de scribe hu man sen su al ity. Ven. Samid dhi, who has tasted the
death less, uses the same phrase to de scribe his ac tual goal: un bind ing. The de -
vatā’s in abil ity to un der stand the mean ing of Ven. Samid dhi’s words shows
clearly that, in spite of her for tu nate birth, she still has a great deal to learn.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at Tapodā monastery. Then Ven. Samid dhi, as night was end -
ing, got up & went to the Tapodā Hot Springs to bathe his limbs. Hav -
ing bathed his limbs and got ten out of the springs, he stood wear ing
only his lower robe, let ting his limbs dry.

Then a cer tain de vatā, in the far ex treme of the night, her ex treme ra -
di ance light ing up the en tire Tapodā Hot Springs, went to Ven. Samid -
dhi. On ar rival, while stand ing in the air, she ad dressed him with this
verse:
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“With out hav ing en joyed
(sen sual plea sures),
you go for alms, monk.
You don’t go for alms
af ter hav ing en joyed.
Hav ing en joyed, monk,
then go for alms.
Don’t let time pass you by.”

Ven. Samid dhi:
“I don’t know my time.

My time
is hid den.
It can’t be seen.
That’s why, not hav ing en joyed,

I go for alms:
Don’t let my time pass me by.”

Then the de vatā, com ing down to earth, said to Ven. Samid dhi, “You
have gone forth while young, monk—black-haired, en dowed with the
bless ings of youth in the first stage of life—with out hav ing played with
sen su al ity. En joy hu man sen su al ity, monk. Don’t drop what is vis i ble
here & now in pur suit of what’s sub ject to time.”

“My friend, I’m not drop ping what’s vis i ble here & now in pur suit of
what’s sub ject to time. I’m drop ping what’s sub ject to time in pur suit of
what’s vis i ble here & now. For the Blessed One has said that sen su al ity is
sub ject to time, of much stress, much de spair, & greater draw backs;
whereas this Dhamma is well taught by the Blessed One, vis i ble here &
now, time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced by the
ob ser vant for them selves.”

“But, monk, in what way has the Blessed One said that sen su al ity is
sub ject to time, of much stress, much de spair, & greater draw backs? And
how is this Dhamma vis i ble here & now, time less, invit ing ver i fi ca tion,
per ti nent, to be ex pe ri enced by the ob ser vant for them selves?”

“I’m new, my friend, not long gone forth, only re cently come to this
Dhamma & dis ci pline. I can’t ex plain it in de tail. But the Blessed One,
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wor thy & rightly self-awak ened, is stay ing here near Rā ja gaha at Tapodā
monastery. Hav ing gone to him, ask him this mat ter. As he ex plains it,
that’s how you should re mem ber it.”

“Monk, it’s not easy for us to go to the Blessed One, as he is sur -
rounded by other devas of great in flu ence. But if you go to the Blessed
One and ask him this mat ter, I will come along to hear the Dhamma.”

Re spond ing to the de vatā, “As you say, my friend,” Ven. Samid dhi
went to the Blessed One. On ar rival, hav ing bowed down to the Blessed
One, he sat to one side. As he was sit ting there [he told the Blessed One
his en tire con ver sa tion with the de vatā]. “Now, lord, if that de vatā was
telling the truth, she is not far from here.”

When this was said, the de vatā said to Ven. Samid dhi, “Ask, monk!
Ask! I’ve got ten through.”

Then the Blessed One re cited this verse to the de vatā:

“Per ceiv ing in terms of signs, be ings
take a stand on signs.
Not fully com pre hend ing signs, they
come into the bonds

of death.
But fully com pre hend ing signs, one
doesn’t sup pose

a sig ni fier.1

Yet noth ing ex ists for him
by which one would say,
‘To him no thought oc curs.’

If you know this, spirit, then say so.”

“I don’t un der stand, lord, the de tailed mean ing of the Blessed One’s
brief state ment. It would be good if the Blessed One would speak in
such a way that I would un der stand the de tailed mean ing of the Blessed
One’s brief state ment.”

The Bud dha:
“Who ever sup poses
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‘equal,’
‘su pe rior,’ or
‘in fe rior,’

by that he’d dis pute.
Whereas to one un aff ected by these three,

‘equal’
‘su pe rior’

do not oc cur.2

If you know this, spirit, then say so.”

“I don’t un der stand, lord, the de tailed mean ing of the Blessed One’s
brief state ment. It would be good if the Blessed One would speak in
such a way that I would un der stand the de tailed mean ing of the Blessed
One’s brief state ment.”

The Bud dha:
“Hav ing

shed clas si fi ca tions,
gone be yond con ceit,

he has here
cut

through crav ing
for name
& form:

This one—
his bonds cut through,
free

from trou ble,
from long ing—

though they search, they can’t find him,
hu man be ings & devas,
here & be yond,
in heaven
or any abode.3

If you know this, spirit, then say so.”
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“Lord, here’s how I un der stand the de tailed mean ing of the Blessed
One’s brief state ment:

In all the world,
ev ery world,

you should do no evil
with         speech,

body,
or mind.

Hav ing aban doned sen su al ity
—mind ful, alert—

don’t con sort
with suff er ing & stress,
with what doesn’t per tain

to the goal.”4

Notes
1. This verse is from Iti 63.
2. This verse is from Sn 4:9.
3. This verse is also found in SN 1:40.
4. This verse is also found in SN 1:34.

See also: DN 11; MN 54; SN 5:1; SN 5:4; SN 5:7; SN 9:1; SN 9:14; SN 35:127;

AN 5:75–76; Iti 63; Sn 4:7; Sn 4:9; Sn 5:6; Thag 7:1

An Ara hant
 

Ara hanta Sutta  (SN 1:25)

“An ara hant monk,
one who is done,
effl u ent-free, bear ing his last body:
Would he say, ‘I speak’?
Would he say, ‘They speak to me’?”

“An ara hant monk,
one who is done,
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effl u ent-free, bear ing his last body:
He would say, ‘I speak’;
would say, ‘They speak to me.’

Skill ful,
know ing har mo nious gno sis
with re gard to the world,
he uses ex pres sions
just as ex pres sions.”

“An ara hant monk,
one who is done,
effl u ent-free, bear ing his last body:
Is it from con ceit
that he’d say, ‘ I speak’?—
that he’d say, ‘They speak to me’?”1

“For one whose con ceit is aban doned,
whose knot of con ceit is dis persed,
no knots ex ist

at all.
He, be yond any con cept, wise,
would say, ‘I speak’;
would say, ‘They speak to me.’

Skill ful,
know ing har mo nious gno sis
with re gard to the world,
he uses ex pres sions
just as ex pres sions.”

Note

1. This ques tion con fuses the con ceit, “I am” (as mimāna) with the sim ple
con cept, “I.” The for mer is a fet ter, in that it in volves one in a tan gle of views
as to what the “I” is, and what it means to be. (See MN 2.) The lat ter, as this
verse shows, is sim ply a con ven tional ex pres sion, and if it can be sep a rated
from the con ceit “I am,” it need not fet ter the mind.

See also: DN 9; MN 102; AN 4:159; AN 4:200; AN 6:13; AN 9:1; AN 10:13
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The Stone Sliver
 

Saka lika Sutta  (SN 1:38)

Cullavagga VII tells of how De va datta, the Bud dha’s cousin, tried un suc -
cess fully in var i ous ways to wrest lead er ship of the Saṅgha from the Bud dha.
In Cv VII.3.9, he tries to kill the Bud dha by hurl ing a rock down a moun tain -
side. The rock is crushed, and so misses the Bud dha, but sends out a splin ter
that pierces the Bud dha’s foot, draw ing blood. Ac cord ing to the Com men tary,
this dis course to gether with SN 4:13 de scribe the Bud dha’s re ac tion to this at -
tempt on his life.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Mad dakuc chi Deer Re serve. Now at that time his foot
had been pierced by a stone sliver. Ex cru ci at ing were the bod ily feel ings
that de vel oped within him—painful, fierce, sharp, wrack ing, re pel lent,
dis agree able—but he en dured them mind ful, alert, & un per turbed. Hav -
ing had his outer robe folded in four and laid out, he lay down on his
right side in the lion’s pos ture, with one foot placed on top of the other,
mind ful & alert.

Then 700 de vatās from the Sat ul lapa ret inue, in the far ex treme of the
night, their ex treme ra di ance light ing up the en tirety of Mad dakuc chi,
went to the Blessed One. On ar rival, hav ing bowed down to him, they
stood to one side.

As she was stand ing there, one of the de vatās ex claimed in the Blessed
One’s pres ence: “What a nāga is Go tama the con tem pla tive! And like a
nāga, when bod ily feel ings have arisen—painful, fierce, sharp, wrack ing,
re pel lent, dis agree able—he en dures them mind ful, alert, & un per -
turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “What
a lion is Go tama the con tem pla tive! And like a lion, when bod ily feel -
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ings have arisen—painful, fierce, sharp, wrack ing, re pel lent, dis agree able
—he en dures them mind ful, alert, & un per turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “What
a thor ough bred is Go tama the con tem pla tive! And like a thor ough bred,
when bod ily feel ings have arisen—painful, fierce, sharp, wrack ing, re pel -
lent, dis agree able—he en dures them mind ful, alert, & un per turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “What
a peer less bull is Go tama the con tem pla tive! And like a peer less bull,
when bod ily feel ings have arisen—painful, fierce, sharp, wrack ing, re pel -
lent, dis agree able—he en dures them mind ful, alert, & un per turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “What
a strong bur den-car rier is Go tama the con tem pla tive! And like a strong
bur den-car rier, when bod ily feel ings have arisen—painful, fierce, sharp,
wrack ing, re pel lent, dis agree able—he en dures them mind ful, alert, &
un per turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “What
a tamed one is Go tama the con tem pla tive! And like a tamed one, when
bod ily feel ings have arisen—painful, fierce, sharp, wrack ing, re pel lent,
dis agree able—he en dures them mind ful, alert, & un per turbed!”

Then an other de vatā ex claimed in the Blessed One’s pres ence: “See a
con cen tra tion well-de vel oped, a mind well re leased— nei ther pressed
down nor forced back, nor with men tal fab ri ca tion kept blocked or sup -
pressed. Who ever would think that such a nāga of a man, lion of a man,
thor ough bred of a man, peer less bull of a man, strong bur den-car rier of
a man, such a tamed man should be vi o lated: What else is that if not
blind ness?”

“Five-Veda Brah mans,
liv ing aus terely
for 100 years:

Their minds
are not rightly re leased.
Lowly by na ture,
they’ve not gone be yond.

Over pow ered by crav ing,
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bound up in habits & prac tices,
per form ing wretched aus ter i ties
for 100 years:

Their minds
are not rightly re leased.
Lowly by na ture,
they’ve not gone be yond.

For one fond of con ceit,
there’s no tam ing;

for one un cen tered,
no sagac ity.

Though alone in the wilder ness,
if one lives heed lessly,
one won’t cross over, be yond Māra’s sway.
But hav ing aban doned con ceit,
well-cen tered within,
with right aware ness

ev ery where
fully re leased,

alone in the wilder ness,
heed fully liv ing,
one will cross over, be yond Māra’s sway.”

See also: SN 4:13; SN 36:6; AN 5:129

On Fire
 

Āditta Sutta  (SN 1:41)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then a cer tain de -
vatā, in the far ex treme of the night, her ex treme ra di ance light ing up
the en tirety of Jeta’s Grove, went to the Blessed One and, on ar rival, hav -
ing bowed down to him, stood to one side. As she was stand ing there,
she re cited these verses in the Blessed One’s pres ence:
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“When a house is on fire,
the ves sel sal vaged
is the one that will be of use,

not the one left there to burn.

So when the world is on fire
with ag ing & death,
one should sal vage (one’s wealth) by giv ing:

what’s given is well sal vaged.

What’s given bears fruit as plea sure.
What isn’t given does not:

thieves take it away, or kings;
it gets burnt by fire or lost.

Then in the end
one leaves the body
to gether with one’s pos ses sions.

Know ing this, the in tel li gent man
en joys pos ses sions & gives.
Hav ing en joyed & given
in line with his means,

un cen sured he goes
to the heav enly state.”

See also: SN 3:19–20; AN 5:34; AN 7:6-7; Khp 8; Iti 26; Iti 75

A Giver of What
 

Kin dada Sutta  (SN 1:42)

A deva:
“A giver of what is a giver of strength?
A giver of what, a giver of beauty?
A giver of what, a giver of ease?
A giver of what, a giver of vi sion?
And who is a giver of ev ery thing?
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Be ing asked, please ex plain this to me.”

The Bud dha:
“A giver of food is a giver of strength.
A giver of clothes, a giver of beauty.
A giver of a ve hi cle, a giver of ease.
A giver of a lamp, a giver of vi sion.
And the one who gives a res i dence
is the one who’s a giver of ev ery thing.

But the one who teaches the Dhamma
is a giver of
the Death less.”

See also: AN 5:34, 36, 37; Dhp 354

Old Age
 

Jarā Sutta  (SN 1:51)

“What is good      all the way through old age?
What is good      when es tab lished?
What is the trea sure of hu man be ings?
What can’t be stolen by thieves?”

The Bud dha:
“Virtue is good      all the way through old age.
Con vic tion is good      when es tab lished.
Dis cern ment is the trea sure of hu man be ings.
Merit can’t be stolen by thieves.”

See also: AN 7:6–7; Dhp 151; Dhp 333

En gen dered
 

Jana Sutta  (SN 1:55)



22

“What en gen ders a per son?
What does one have that runs around?
What rushes to ward the wan der ing-on?
What does one have

as one’s great dan ger?

The Bud dha:
“Crav ing         en gen ders a per son.
One’s mind         is what runs around.
A be ing         rushes to ward the wan der ing-on.
Suff er ing            is one’s great dan ger.”

See also: SN 23:2; Khp 4

Fet tered
 

Sañño jana Sutta  (SN 1:64)

“With what         is the world fet tered?
What         is its ex plo ration?

With the aban don ing
of what

is there said,
‘un bind ing’?”

The Bud dha:
“Fet tered with de light         is the world.
Di rected thought         is its ex plo ration.

With the aban don ing
of crav ing

is there said,
‘un bind ing.’”
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De sire
 

Ic chā Sutta  (SN 1:69)

“With what         is the world tied down?
With the sub du ing

of what         is it freed?
With the aban don ing

of what
are all bonds
cut through?”

The Bud dha:
“With de sire         the world is tied down.
With the sub du ing
of de sire         it’s freed.
With the aban don ing
of de sire

all bonds
are cut through.”

Hav ing Killed
 

Chetvā Sutta  (SN 1:71)

As she was stand ing to one side, a de vatā re cited this verse to the
Blessed One:

“Hav ing killed what
do you sleep in ease?

Hav ing killed what
do you not grieve?

Of the slay ing
of what one thing
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does Go tama ap prove?”

The Bud dha:
“Hav ing killed anger

you sleep in ease.
Hav ing killed anger

you do not grieve.
The no ble ones praise
the slay ing of anger

—with its hon eyed crest
& poi son root—

for hav ing killed it
you do not grieve.”

See also: MN 21; SN 7:2; AN 7:60

Pañcāla caṇḍa the Deva’s Son
 

Pañcāla caṇḍa Sutta  (SN 2:7)

The first verse in this dis course fo cuses on jhāna as a cru cial el e ment in the
path to re lease. The Bud dha’s “awak en ing to jhāna” ap par ently refers to two
points in his ca reer as a bod hisatta: (1) the point when, re al iz ing the fu til ity of
self-tor ture, he sur mised that jhāna might form the path to awak en ing; and (2)
his re al iza tion of the ex tent to which jhāna ac tu ally could lead to the knowl -
edge that yielded in full awak en ing. (For de tails on both of these points, see
MN 35.) In the sec ond verse, the Bud dha ex pands on Pañcāla caṇḍa’s un der -
stand ing of the prac tice of jhāna by point ing out that it has to be en dowed
with mind ful ness to be gen uinely right con cen tra tion. This point is re lated to
the fact that the var i ous lists of ac tiv i ties that con sti tute the path—such as the
five fac ul ties, the seven fac tors for awak en ing, and the no ble eight fold path—
al ways place right mind ful ness be fore right con cen tra tion. It’s also re lated to
the state ment in MN 44 that the four sati paṭṭhā nas—es tab lish ings of mind ful -
ness—form the nimitta, or theme, of right con cen tra tion.

AN 9:42 con tains an ex pla na tion of the first verse here, in which Ven.
Ānanda iden ti fies the first jhāna as the open ing away from the con fin ing place
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of sen sual plea sures, and each suc ces sive level of jhāna as the open ing away
from the con fin ing place of the pre ced ing jhāna. Fi nally, he says, the ces sa tion
of per cep tion & feel ing acts as the ul ti mate open ing away from all forms of
con fine ment.

*   *   *

Near Sā vatthī. As he was stand ing to one side, Pañcāla caṇḍa the deva’s
son re cited this verse in the Blessed One’s pres ence:

“Truly in a con fin ing place, he found an open ing—
the one of ex ten sive wis dom,
the awak ened one who awak ened to jhāna,1

the chief bull, with drawn,
the sage.”

The Bud dha:
“Even in a con fin ing place they find it,
[Pañcāla caṇḍa,” said the Blessed One,]
“the Dhamma for the at tain ment of un bind ing.

Those who have gained mind ful ness
are rightly well-cen tered.”2

Notes

1. In CDB, this phrase is trans lated as “who dis cov ered jhāna,” but the
verb is abud dhi: “awak ened to.”

2. In CDB, this sen tence is trans lated as a con tin u a tion of the pre ced ing
one: “those who have ac quired mind ful ness, those per fectly well con cen -
trated.” How ever, the Pali is con structed of two clauses in the ye… te… form
that con sti tutes a sep a rate sen tence.

Ut tara the Deva’s Son
 

Ut tara Sutta  (SN 2:19)
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Near Rā ja gaha. As he was stand ing to one side, Ut tara the deva’s son
re cited this verse in the Blessed One’s pres ence:

“Life is swept along,
next-to-noth ing its span.
For one swept on by ag ing

no shel ters ex ist.
Per ceiv ing this dan ger in death,
one should do deeds of merit

that bring about bliss.”

The Bud dha:
“Life is swept along,
next-to-noth ing its span.
For one swept to old age

no shel ters ex ist.
Per ceiv ing this dan ger in death,
one should drop the world’s bait

and look for peace.”

Young
 

Da hara Sutta  (SN 3:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then King Pase nadi
Kos ala went to the Blessed One and, on ar rival, ex changed cour te ous
greet ings with him. Af ter this ex change of friendly greet ings & cour te -
sies, he sat to one side. As he was sit ting there he said to the Blessed One:
“Now then, does Mas ter Go tama claim, ‘I have awak ened to the un ex -
celled right self-awak en ing’?”

“If, great king, one speak ing rightly could say of any one, ‘He has
awak ened to the un ex celled right self-awak en ing,’ one could rightly say
that of me. For I, great king, have awak ened to the un ex celled right self-
awak en ing.”
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“But Mas ter Go tama, those con tem pla tives & brah mans, each with
his group, each with his com mu nity, each the teacher of his group, an
hon ored leader, well-re garded by peo ple at large—i.e., Pūraṇa Kas s apa,
Makkhali Gosāla, Ajita Ke sakam balin, Pakudha Kac cāyana, Sañ jaya Ve -
laṭṭha putta, and the Ni gaṇṭha Nāṭa putta: Even they, when I asked them
whether they claimed to have awak ened to the un ex celled right self-
awak en ing, didn’t make that claim. So who is Mas ter Go tama to do so
when he is still young & newly gone forth?”

“There are these four things, great king, that shouldn’t be de spised &
dis par aged for be ing young. Which four? A no ble war rior, great king,
shouldn’t be de spised & dis par aged for be ing young. A snake… A fire…
And a monk shouldn’t be de spised & dis par aged for be ing young. These
are the four things that shouldn’t be de spised & dis par aged for be ing
young.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“You shouldn’t look down on
—for be ing young—

a no ble war rior of con sum mate birth,
a high-born prince of great sta tus.
A per son shouldn’t dis par age him.

For it’s pos si ble
that this lord of hu man be ings,
this no ble war rior,
will gain the throne
and, an gered at that dis par age ment,
come down harshly
with his royal might.
So, guard ing your life,

avoid him.

You shouldn’t look down on
—for be ing young—

a ser pent you meet
in vil lage or wilder ness:
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A per son shouldn’t dis par age it.

As that po tent snake slith ers along
with vi brant col ors,

it may some day burn the fool,
whether woman or man.
So, guard ing your life,

avoid it.

You shouldn’t look down on
—for be ing young—

a blaze that feeds on many things,
a flame with its black ened trail:
A per son shouldn’t dis par age it.
For if it gains sus te nance,
be com ing a great mass of flame,
it may some day burn the fool,
whether woman or man.
So, guard ing your life,

avoid it.

When a fire burns down a for est
—that flame with its black ened trail—

the shoots there
take birth once more

with the pas sage of days & nights.
But if a monk,

his virtue con sum mate,
burns you with his po tency,1

you won’t ac quire sons or cat tle
nor will your heirs en joy wealth.
They be come

bar ren,
heir-less,

like palmyra stumps.

So a per son who’s wise,
out of re gard for his own good,
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should al ways show due re spect
for

a ser pent,
a fire,
a no ble war rior with high sta tus,

& a monk, his virtue con sum mate.”

When this was said, King Pase nadi Kos ala said to the Blessed One:
“Mag nifi  cent, lord! Mag nifi  cent! Just as if he were to place up right what
was over turned, to re veal what was hid den, to show the way to one who
was lost, or to carry a lamp into the dark so that those with eyes could
see forms, in the same way has the Blessed One—through many lines of
rea son ing—made the Dhamma clear. I go to the Blessed One for refuge,
to the Dhamma, and to the Saṅgha of monks. May the Blessed One re -
mem ber me as a lay fol lower who has gone to him for refuge, from this
day for ward, for life.”

Note

1. The “po tency” of a vir tu ous monk is his un will ing ness to seek re dress
when he has been treated wrongly. The bad kamma of hav ing mis treated a
monk pure in his virtue is what re turns to burn the per son who did it.

See also: MN 82

Dear
 

Piya Sutta  (SN 3:4)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Just now, lord, while I was alone in seclu sion, this
train of thought arose in my aware ness: ‘Who are dear to them selves, and
who are not dear to them selves?’ Then it oc curred to me: ‘Those who en -
gage in bod ily mis con duct, ver bal mis con duct, & men tal mis con duct
are not dear to them selves. Even though they may say, “We are dear to
our selves,” still they aren’t dear to them selves. Why is that? Of their own
ac cord, they act to ward them selves as an en emy would act to ward an en -
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emy; thus they aren’t dear to them selves. But those who en gage in good
bod ily con duct, good ver bal con duct, & good men tal con duct are dear
to them selves. Even though they may say, “We aren’t dear to our selves,”
still they are dear to them selves. Why is that? Of their own ac cord, they
act to ward them selves as a dear one would act to ward a dear one; thus
they are dear to them selves.’”

“That’s the way it is, great king! That’s the way it is! Those who en -
gage in bod ily mis con duct, ver bal mis con duct, & men tal mis con duct
are not dear to them selves. Even though they may say, ‘We are dear to
our selves,’ still they aren’t dear to them selves. Why is that? Of their own
ac cord, they act to ward them selves as an en emy would act to ward an en -
emy; thus they aren’t dear to them selves. But those who en gage in good
bod ily con duct, good ver bal con duct, & good men tal con duct are dear
to them selves. Even though they may say, ‘We aren’t dear to our selves,’
still they are dear to them selves. Why is that? Of their own ac cord, they
act to ward them selves as a dear one would act to ward a dear one; thus
they are dear to them selves.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“If you hold your self dear
then don’t fet ter your self

with evil,
for hap pi ness isn’t eas ily gained

by one who com mits
a wrong-do ing.

When seized by the End-maker
as you aban don the hu man state,

what’s truly your own?
What do you take along when you go?
What fol lows be hind you

like a shadow
that never leaves?

Both the merit & evil
that you as a mor tal
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per form here:
That’s

what’s truly your own,
what you take along when you go;

that’s
what fol lows be hind you

like a shadow
that never leaves.

So do what is ad mirable,
as an ac cu mu la tion

for the fu ture life.
Deeds of merit are the sup port for be ings

when they arise
in the other world.”

See also: MN 41; Ud 5:1; Iti 22; Dhp 1–2; Iti 60

Self-pro tected
 

Atta-rakkhita Sutta  (SN 3:5)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Just now, lord, while I was alone in seclu sion, this
train of thought arose in my aware ness: ‘Who have them selves pro tected,
and who leave them selves un pro tected?’ Then it oc curred to me: ‘Those
who en gage in bod ily mis con duct, ver bal mis con duct, & men tal mis -
con duct leave them selves un pro tected. Even though a squadron of ele -
phant troops might pro tect them, a squadron of cav alry troops, a
squadron of char iot troops, a squadron of in fantry troops might pro tect
them, still they leave them selves un pro tected. Why is that? Be cause that’s
an ex ter nal pro tec tion, not an in ter nal one. There fore they leave them -
selves un pro tected. But those who en gage in good bod ily con duct, good
ver bal con duct, & good men tal con duct have them selves pro tected. Even
though nei ther a squadron of ele phant troops, a squadron of cav alry
troops, a squadron of char iot troops, nor a squadron of in fantry troops
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might pro tect them, still they have them selves pro tected. Why is that?
Be cause that’s an in ter nal pro tec tion, not an ex ter nal one. There fore they
have them selves pro tected.’”

“That’s the way it is, great king! That’s the way it is! Those who en -
gage in bod ily mis con duct, ver bal mis con duct, & men tal mis con duct
leave them selves un pro tected. Even though a squadron of ele phant
troops might pro tect them, a squadron of cav alry troops, a squadron of
char iot troops, a squadron of in fantry troops might pro tect them, still
they leave them selves un pro tected. Why is that? Be cause that’s an ex ter -
nal pro tec tion, not an in ter nal one. There fore they leave them selves un -
pro tected. But those who en gage in good bod ily con duct, good ver bal
con duct, & good men tal con duct have them selves pro tected. Even
though nei ther a squadron of ele phant troops, a squadron of cav alry
troops, a squadron of char iot troops, nor a squadron of in fantry troops
might pro tect them, still they have them selves pro tected. Why is that?
Be cause that’s an in ter nal pro tec tion, not an ex ter nal one. There fore they
have them selves pro tected.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Re straint with the body is good,
good is re straint with speech.
Re straint with the heart is good,
good is re straint         ev ery where.
Re strained ev ery where,

con sci en tious,
one is said to be

pro tected.”

See also: AN 3:110; AN 4:128; AN 10:17; AN 11:16; Khp 5

Few
 

Ap paka Sutta  (SN 3:6)
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Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Just now, lord, while I was alone in seclu sion, this
train of thought arose in my aware ness: ‘Few are those peo ple in the
world who, when ac quir ing lav ish wealth, don’t be come in tox i cated &
heed less, don’t be come greedy for sen su al ity, and don’t mis treat other
be ings. Many more are those who, when ac quir ing lav ish wealth, be -
come in tox i cated & heed less, be come greedy for sen su al ity, and mis treat
other be ings.’”

“That’s the way it is, great king! That’s the way it is! Few are those
peo ple in the world who, when ac quir ing lav ish wealth, don’t be come
in tox i cated & heed less, don’t be come greedy for sen su al ity, and don’t
mis treat other be ings. Many more are those who, when ac quir ing lav ish
wealth, be come in tox i cated & heed less, be come greedy for sen su al ity,
and mis treat other be ings.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Im pas sioned   with sen sual pos ses sions,
greedy, dazed   by sen sual plea sures,
they don’t awaken to the fact

that they’ve gone too far—
like deer into a trap laid out.

Af ter wards it’s bit ter for them:
Evil for them

the re sult.”

See also: MN 13–14

In Judg ment
 

Atthakaraṇa Sutta  (SN 3:7)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Just now, lord, as I was sit ting in judg ment, I saw
that even affl u ent no bles, affl u ent brah mans, & affl u ent house hold ers—
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rich, with great wealth & prop erty, with vast amounts of gold & sil ver,
vast amounts of valu ables & com modi ties, vast amounts of wealth &
grain—tell de lib er ate lies with sen su al ity as the cause, sen su al ity as the
rea son, sim ply for the sake of sen su al ity. Then, the thought oc curred to
me: ‘I’ve had enough of this judg ing! Let some other fine fel low be
known for his judg ments!’”

“That’s the way it is, great king! That’s the way it is! Even affl u ent no -
bles, affl u ent brah mans, & affl u ent house hold ers… tell de lib er ate lies
with sen su al ity as the cause, sen su al ity as the rea son, sim ply for the sake
of sen su al ity. That will lead to their long-term harm & pain.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Im pas sioned   with sen sual pos ses sions,
greedy, dazed   by sen sual plea sures,
they don’t awaken to the fact

that they’ve gone too far—
like fish into a trap set out.

Af ter wards it’s bit ter for them:
Evil for them

the re sult.”

Sac ri fice 
 

Yañña Sutta  (SN 3:9)

At Sā vatthī. Now on that oc ca sion a great sac ri fice had been ar ranged
for King Pase nadi Kos ala. Five hun dred bulls, five hun dred bul locks, five
hun dred cows, five hun dred goats, & five hun dred rams had been led to
the pil lar for the sac ri fice. And his slaves, ser vants, & work ers—threat -
ened with pun ish ment, threat ened with dan ger—were mak ing prepa ra -
tions, weep ing, their faces stained with tears.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and—car ry ing their bowls & outer robes—went into Sā -



35

vatthī for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn -
ing from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One, “Lord, a great sac ri fice has now been ar -
ranged for King Pase nadi Kos ala. Five hun dred bulls, five hun dred bul -
locks, five hun dred cows, five hun dred goats, & five hun dred rams have
been led to the pil lar for the sac ri fice. And his slaves, ser vants, & work ers
—threat ened with pun ish ment, threat ened with dan ger—are mak ing
prepa ra tions, weep ing, their faces stained with tears.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

The horse sac ri fice, the hu man sac ri fice,
sam māpāsa, vā japeyya, ni rag gaḷa1

—great sac ri fices, greatly vi o lent—
bear no great fruit.

Where goats, rams, & cat tle
of var i ous kinds are killed:
Those of right con duct, great seers,
don’t at tend that sac ri fice.

But sac ri fices free from vi o lence,
off ered al ways in line with fam ily cus tom,
where goats, rams, & cat tle
of var i ous kinds are not killed:
Those of right con duct, great seers,
at tend that sac ri fice.

The wise per son should off er that.
This sac ri fice bears great fruit.
For one who off ers this,
things get bet ter, not worse.

The sac ri fice is abun dant,
and the de vatās are ap peased.

Note

1. Three types of sac ri fice de fined by de tails in the equip ment used.



36

See also: MN 60; Sn 2:7

Bonds
 

Band hana Sutta  (SN 3:10)

At Sā vatthī. Now on that oc ca sion a great group of peo ple had been
put into bondage by King Pase nadi Kos ala—some with ropes, some with
wooden shack les, some with chains.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and—car ry ing their bowls & outer robes—went into Sā -
vatthī for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn -
ing from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One, “Lord, a great group of peo ple has now
been put into bondage by King Pase nadi Kos ala—some with ropes,
some with wooden shack les, some with chains.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

That’s not a strong bond
—so say the en light ened—
the one made of iron, of wood, or of grass.
To be smit ten, en thralled,

with jew els & or na ments,
long ing for chil dren & wives:

That’s the strong bond,
—so say the en light ened—
one that’s con strain ing,

elas tic,
hard to un tie.

But hav ing cut it, they
—the en light ened—go forth,
free of long ing, aban don ing

sen sual ease.1
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Note

1. These verses = Dhp 345–346.

Coiled-hair As cetics
 

Jaṭila Sutta  (SN 3:11)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at the East ern Monastery, the palace of Migāra’s mother. And on
that oc ca sion the Blessed One, hav ing emerged from his seclu sion in the
late af ter noon, was sit ting out side the door way of the porch. Then King
Pase nadi Kos ala went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side.

Now on that oc ca sion seven coiled-hair as cetics, seven Jain as cetics,
seven cloth-less as cetics, seven one-cloth as cetics, & seven wan der ers—
their nails, armpit-hair, & body-hair grown long, car ry ing con tain ers on
poles [over their shoul ders]—walked past, not far from the Blessed One.
Then King Pase nadi got up from his seat, ar ranged his up per robe over
one shoul der, knelt down with his right knee on the ground, paid
homage to the seven coiled-hair as cetics, seven Jain as cetics, seven cloth-
less as cetics, seven one-cloth as cetics, & seven wan der ers with his hands
palm-to-palm in front his heart, and an nounced his name three times: “I
am the king, ven er a ble sirs, Pase nadi Kos ala. I am the king, ven er a ble
sirs, Pase nadi Kos ala. I am the king, ven er a ble sirs, Pase nadi Kos ala.”

Then not long af ter the seven coiled-hair as cetics, seven Jain as cetics,
seven cloth-less as cetics, seven one-cloth as cetics, & seven wan der ers had
passed, King Pase nadi Kos ala went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there he
said to the Blessed One, “Of those in the world who are ara hants or on
the path to ara hantship, are these among them?”

“Great king, as a lay man en joy ing sen sual plea sures; liv ing con fined
with chil dren; us ing Kāsi fab rics & san dal wood; wear ing gar lands,
scents, & creams; han dling gold & sil ver, it’s hard for you to know
whether these are ara hants or on the path to ara hantship.
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“It’s through liv ing to gether that a per son’s virtue may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“It’s through trad ing with a per son that his pu rity may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.

“It’s through ad ver sity that a per son’s en durance may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“It’s through dis cus sion that a per son’s dis cern ment may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.”

“Amaz ing, lord! As tound ing!—how well that was put by the Blessed
One! ‘Great king, as a lay man en joy ing sen sual plea sures; liv ing con fined
with chil dren; us ing Kāsi fab rics & san dal wood; wear ing gar lands,
scents, & creams; han dling gold & sil ver, it’s hard for you to know
whether these are ara hants or on the path to ara hantship.

“‘It’s through liv ing to gether that a per son’s virtue may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.

“‘It’s through trad ing with a per son that his pu rity may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.

“‘It’s through ad ver sity that a per son’s en durance may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.



39

“‘It’s through dis cus sion that a per son’s dis cern ment may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.’

“These men, lord, are my spies, my scouts, re turn ing af ter go ing out
through the coun try side. They hav ing gone out first, I go out af ter ward.
Now, when they have scrubbed off the dirt & mud, are well-bathed &
well-per fumed, have trimmed their hair and beards, and have put on
white clothes, they will go about en dowed and pro vided with the five
strings of sen su al ity.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion re cited these verses:

Not by ap pear ance
is a man rightly known,
nor should trust be based
on a quick glance,
—for, dis guised as well-re strained,
the un re strained go through this world.
A coun ter feit ear ring made of clay,
a bronze half-dol lar coated in gold:
They go about in this world
hid den all around—

im pure in side,
beau ti ful out.1

Note

1. Ud 6:2 tells a nearly iden ti cal ver sion of this story, but re places this
verse with the fol low ing:

One
should not make an eff ort ev ery where,
should not be an other’s hireling,
should not live de pen dent on an other,
should not go about

as a trader in the Dhamma.
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See also: MN 95; MN 110; AN 4:192

A Bat tle (1)
 

Saṅgāma Sutta  (SN 3:14)

Stay ing near Sā vatthī. Then King Ajā tasattu of Ma g a dha, the son of
Queen Videha, rais ing a four fold army, marched to ward Kāsi against
King Pase nadi Kos ala. King Pase nadi heard, “King Ajā tasattu of Ma g a -
dha, the son of Queen Videha, they say, has raised a four fold army and is
march ing to ward Kāsi against me.” So King Pase nadi, rais ing a four fold
army, launched a counter-at tack to ward Kāsi against King Ajā tasattu.
Then King Ajā tasattu & King Pase nadi fought a bat tle, and in that bat tle
King Ajā tasattu de feated King Pase nadi. King Pase nadi, de feated,
marched back to his cap i tal at Sā vatthī.

Then in the early morn ing, a large num ber of monks, hav ing ad justed
their lower robes, and tak ing their bowls & outer robes, went into Sā -
vatthī for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn -
ing from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One: “Just now, lord, King Ajā tasattu of Ma g a -
dha, the son of Queen Videha, rais ing a four fold army, marched to ward
Kāsi against King Pase nadi Kos ala. King Pase nadi heard, ‘King Ajā tasattu
of Ma g a dha, the son of Queen Videha, they say, has raised a four fold
army and is march ing to ward Kāsi against me.’ So King Pase nadi, rais ing
a four fold army, launched a counter-at tack to ward Kāsi against King Ajā -
tasattu. Then King Ajā tasattu & King Pase nadi fought a bat tle, and in
that bat tle King Ajā tasattu de feated King Pase nadi. King Pase nadi, de -
feated, marched back to his cap i tal at Sā vatthī.”

“Monks, King Ajā tasattu has evil friends, evil com rades, evil com pan -
ions, whereas King Pase nadi has fine friends, fine com rades, fine com -
pan ions. Yet for now, King Pase nadi will lie down tonight in pain, de -
feated.”
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That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Win ning gives birth to hos til ity.
Los ing, one lies down in pain.
The calmed lie down with ease,

hav ing set
win ning & los ing

aside.”

A Bat tle (2)
 

Saṅgāma Sutta  (SN 3:15)

Stay ing near Sā vatthī. Then King Ajā tasattu of Ma g a dha, the son of
Queen Videha, rais ing a four fold army, marched to ward Kāsi against
King Pase nadi Kos ala. King Pase nadi heard, “King Ajā tasattu of Ma g a -
dha, the son of Queen Videha, they say, has raised a four fold army and is
march ing to ward Kāsi against me.” So King Pase nadi, rais ing a four fold
army, launched a counter-at tack to ward Kāsi against King Ajā tasattu.
Then King Ajā tasattu & King Pase nadi fought a bat tle, and in that bat tle
King Pase nadi de feated King Ajā tasattu and cap tured him alive.

The thought then oc curred to King Pase nadi: “Even though King Ajā -
tasattu has wronged me when I have done him no wrong, still he is my
nephew. What if I, hav ing con fis cated all his ele phant troops, all his cav -
alry, all his char i ots, & all his in fantry, were to let him go with just his
life?” So King Pase nadi—hav ing con fis cated all his ele phant troops, cav -
alry, char i ots, & in fantry—let King Ajā tasattu go with just his life.

Then in the early morn ing, a large num ber of monks, hav ing ad justed
their lower robes and tak ing their bowls & outer robes, went into Sā -
vatthī for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn -
ing from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they [re ported these events to the Blessed One].
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Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

“A man may plun der
as long as it serves his ends,
but when oth ers are plun dered,

he who has plun dered
gets plun dered in turn.

A fool thinks,
‘Now’s my chance,’
as long as his evil
has yet to ripen.
But when it ripens,
the fool

falls
into pain.

Killing, you gain
your killer.

Con quer ing, you gain one
who will con quer you;

in sult ing,         in sult;
ha rass ing,         ha rass ment.

And so, through the cy cle of ac tion,
he who has plun dered
gets plun dered in turn.”

See also: Mv X.2.3–20; SN 42:3; Dhp 69.

Heed ful ness
 

Ap pamāda Sutta  (SN 3:17)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Is there, lord, any one qual ity that keeps both kinds
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of ben e fits se cure—ben e fits in this life & ben e fits in lives to come?”

“There is one qual ity, great king, that keeps both kinds of ben e fits se -
cure— ben e fits in this life & ben e fits in lives to come.”

“But what, lord, is that one qual ity… ?”

“Heed ful ness, great king. Just as the foot prints of all liv ing be ings
with legs can be en com passed by the foot print of the ele phant, and the
ele phant’s foot print is de clared to be supreme among them in terms of
its great size; in the same way, heed ful ness is the one qual ity that keeps
both kinds of ben e fits se cure—ben e fits in this life & ben e fits in lives to
come.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“For one who de sires
long life, health,
beauty, heaven, & no ble birth,
—lav ish de lights, one af ter an other—

the wise praise heed ful ness
in do ing acts of merit.

When heed ful, wise,
you achieve both kinds of ben e fit:

ben e fits         in this life,
& ben e fits         in lives to come.

By break ing through to your ben e fit,
you’re called en light ened,

wise.

See also: MN 97; SN 48:56; SN 55:40; AN 4:113; AN 6:19–20; AN 10:15; Iti 23

Heir less (1)
 

Aput taka Sutta  (SN 3:19)
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Near Sā vatthī. Then King Pase nadi Kos ala went to the Blessed One in
the mid dle of the day and, on ar rival, hav ing bowed down to the Blessed
One, sat to one side. As he was sit ting there the Blessed One said to him,
“Well now, great king, where are you com ing from in the mid dle of the
day?”

“Just now, lord, a money-lend ing house holder died in Sā vatthī. I have
come from con vey ing his heir less for tune to the royal palace: eight mil -
lion in sil ver, to say noth ing of the gold. But even though he was a
money-lend ing house holder, his en joy ment of food was like this: He ate
bro ken rice & pickle brine. His en joy ment of cloth ing was like this: He
wore three lengths of hempen cloth. His en joy ment of a ve hi cle was like
this: He rode in a di lap i dated lit tle cart with an awning of leaves.”

“That’s the way it is, great king. That’s the way it is. When a per son of
no in tegrity ac quires lav ish wealth, he doesn’t pro vide for his own plea -
sure & sat is fac tion, nor for the plea sure & sat is fac tion of his par ents, nor
for the plea sure & sat is fac tion of his wife & chil dren; nor for the plea -
sure & sat is fac tion of his slaves, ser vants, & as sis tants; nor for the plea -
sure & sat is fac tion of his friends. He doesn’t in sti tute for con tem pla tives
& brah mans off er ings of supreme aim, heav enly, re sult ing in hap pi ness,
lead ing to heaven. When his wealth isn’t prop erly put to use, kings make
off with it, or thieves make off with it, or fire burns it, or wa ter sweeps it
away, or hate ful heirs make off with it. Thus his wealth, not prop erly put
to use, goes to waste and not to any good use.

“Just as with a pond in a place haunted by non-hu man be ings, with
clear wa ter, cool wa ter, fresh wa ter, clean, with good fords, de light ful:
No peo ple would draw wa ter from it or drink it or bathe in it or ap ply it
to their needs. And so that wa ter, not prop erly put to use, would go to
waste and not to any good use. In the same way, when a per son of no in -
tegrity ac quires lav ish wealth… his wealth, not prop erly put to use, goes
to waste and not to any good use.

“But when a per son of in tegrity ac quires lav ish wealth, he pro vides
for his own plea sure & sat is fac tion, for the plea sure & sat is fac tion of his
par ents, the plea sure & sat is fac tion of his wife & chil dren; the plea sure
& sat is fac tion of his slaves, ser vants, & as sis tants; and the plea sure & sat -
is fac tion of his friends. He in sti tutes for con tem pla tives & brah mans of -
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fer ings of supreme aim, heav enly, re sult ing in hap pi ness, lead ing to
heaven. When his wealth is prop erly put to use, kings don’t make off
with it, thieves don’t make off with it, fire doesn’t burn it, wa ter doesn’t
sweep it away, and hate ful heirs don’t make off with it. Thus his wealth,
prop erly put to use, goes to a good use and not to waste.

“Just as with a pond not far from a town or vil lage, with clear wa ter,
cool wa ter, fresh wa ter, clean, with good fords, de light ful. Peo ple would
draw wa ter from it or drink it or bathe in it or ap ply it to their needs.
And so that wa ter, prop erly put to use, would go to a good use and not
to waste. In the same way, when a per son of in tegrity ac quires lav ish
wealth… his wealth, prop erly put to use, goes to a good use and not to
waste.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Like wa ter
in a haunted place
that, with out be ing im bibed,

dries up:
Such is the wealth
ac quired by a worth less man
who nei ther en joys it him self

nor gives.

But one en light ened & know ing,
on ac quir ing wealth,

en joys it & per forms his du ties.
He, a bull among men,
hav ing sup ported his kin

with out blame,
with out blame
goes to the land of heaven.”

See also: SN 1:41; AN 3:52–53; AN 5:41; AN 7:6–7; AN 9:20; Khp 8
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Heir less (2)
 

Aput taka Sutta  (SN 3:20)

It might come as some thing of a sur prise that the Bud dha, in this dis course,
seems to speak fa vor ably of the lav ish en joy ment of sen sual plea sures. Taken in
light of his teach ings in AN 5:41, his re marks here are less sur pris ing. There he
points out that the en joy ment of plea sure is one of the le git i mate re wards of
wealth, al though the proper en joy ment of wealth doesn’t end there. In this dis -
course, he speaks of a man who, be cause of his past kamma, couldn’t even en -
joy sen sual plea sures. This is a use ful dis course for il lus trat ing the point that
the Bud dha’s ul ti mate re jec tion of sen sual plea sure is not that of a man who
was too aver sive or stingy to en joy them. Rather, he re jects them be cause he
was ca pa ble of en joy ing them but re al ized that this sort of en joy ment was not
the path to true hap pi ness.

As for the money len der men tioned in this dis course, even though his in abil -
ity to en joy his wealth can be traced to at ti tudes in the past, his un will ing ness
to make merit in this life time is not the fault of his past kamma. Peo ple are al -
ways free to choose to prac tice the Dhamma at any time. In his case, he chose
not to. Thus he got no le git i mate use out of his wealth at all.

*   *   *

Near Sā vatthī. Then King Pase nadi Kos ala went to the Blessed One in
the mid dle of the day and, on ar rival, hav ing bowed down to the Blessed
One, sat to one side. As he was sit ting there the Blessed One said to him,
“Well now, great king, where are you com ing from in the mid dle of the
day?”

“Just now, lord, a money-lend ing house holder died in Sā vatthī. I have
come from con vey ing his heir less for tune to the royal palace: ten mil lion
in sil ver, to say noth ing of the gold. But even though he was a money-
lend ing house holder, his en joy ment of food was like this: He ate bro ken
rice & pickle brine. His en joy ment of cloth ing was like this: He wore
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three lengths of hempen cloth. His en joy ment of a ve hi cle was like this:
He rode in a di lap i dated lit tle cart with an awning of leaves.”

“That’s the way it is, great king. That’s the way it is. Once in the past
that money-lend ing house holder pro vided alms for the Pri vate Bud dha
named Tagarasikhi. Say ing (to his ser vant), ‘Give alms to the con tem pla -
tive,’ he got up from his seat and left. Af ter giv ing, though, he felt re gret:
‘It would have been bet ter if my slaves or ser vants had eaten those alms.’
And he also mur dered his brother’s only heir for the sake of his for tune.
Now, the re sult of his ac tion in hav ing pro vided alms for the Pri vate
Bud dha named Tagarasikhi was that he ap peared seven times in a good
des ti na tion, a heav enly world. And through the re main ing re sult of that
ac tion he acted as money len der seven times in this very same Sā vatthī.
But the re sult of his ac tion in feel ing re gret af ter giv ing (those) alms—‘It
would have been bet ter if my slaves or ser vants had eaten those alms’—
was that his mind didn’t lend it self to the lav ish en joy ment of food,
didn’t lend it self to the lav ish en joy ment of cloth ing, didn’t lend it self to
the lav ish en joy ment of a ve hi cle, didn’t lend it self to the lav ish en joy -
ment of the five strings of sen su al ity. The re sult of his ac tion in hav ing
mur dered his brother’s only heir for the sake of his for tune was that he
boiled in hell for many years, many hun dreds of years, many thou sands
of years, many hun dred-thou sands of years. And through the re main ing
re sult of that ac tion he has left this sev enth heir less for tune to the royal
trea sury.

“Now, be cause of the wast ing away of that money-lend ing house -
holder’s old merit and his non-ac cu mu la tion of new merit, he is to day
boil ing in the Great Roruva hell.”

“So he has reap peared in the Great Roruva hell, lord?”

“Yes, great king. He has reap peared in the Great Roruva hell.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Grain, wealth, sil ver, gold,
or what ever other be long ings you have;
slaves, ser vants, er rand-run ners,
& any de pen dents:



48

You must go with out tak ing
any of them;

you must leave
all of them

be hind.

What you do
with body, speech, or mind:

that      is yours;
tak ing

that      you go;
that’s
your fol lower,

like a shadow
that never leaves.

Thus you should do what is fine
as a stash for the next life.

Acts of merit
are the sup port for be ings
in their af ter-death world.”

See also: MN 82; MN 130; AN 9:20; Dhp 1–2; Ud 5:3; Iti 22

(Qual i ties of ) the World
 

Loka Sutta  (SN 3:23)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “How many qual i ties of the world that, when aris -
ing, arise for harm, stress, & dis com fort?”

“Three qual i ties of the world, great king, when aris ing, arise for harm,
stress, & dis com fort. Which three? Greed, great king, is a qual ity of the
world that, when aris ing, arises for harm, stress, & dis com fort. Aver -
sion… Delu sion is a qual ity of the world that, when aris ing, arises for
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harm, stress, & dis com fort. These are the three qual i ties of the world,
great king, that when aris ing, arise for harm, stress, & dis com fort.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Greed, aver sion, & delu sion
—born from one self—

de stroy
the per son of evil aware ness,
as its own fruit, the reed.”

See also: MN 95; AN 3:66; AN 8:6–8; Dhp 164–165; Dhp 240

Archery Skills
 

Is sattha Sutta  (SN 3:24)

Near Sā vatthī. As he was sit ting to one side, King Pase nadi Kos ala said
to the Blessed One: “Where, lord, should a gift be given?”

“Wher ever the mind feels con fi dence, great king.”1

“But a gift given where, lord, bears great fruit?”

“This (ques tion) is one thing, great king—‘Where should a gift be
given?’—while this—‘A gift given where bears great fruit?’—is some thing
else en tirely. What is given to a vir tu ous per son—rather than to an un vir -
tu ous one—bears great fruit. In that case, great king, I will ask you a
counter-ques tion. An swer as you see fit.

“What do you think, great king? There is the case where you have a
war at hand, a bat tle im mi nent. A no ble-war rior youth would come
along—un trained, un prac ticed, undis ci plined, un drilled, fear ful, ter ri -
fied, cow ardly, quick to flee. Would you take him on? Would you have
any use for a man like that?”

“No, lord, I wouldn’t take him on. I wouldn’t have any use for a man
like that.”
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“Then a brah man youth… a mer chant youth… a la borer youth would
come along—un trained, un prac ticed, undis ci plined, un drilled, fear ful,
ter ri fied, cow ardly, quick to flee. Would you take him on? Would you
have any use for a man like that?”

“No, lord, I wouldn’t take him on. I wouldn’t have any use for a man
like that.”

“Now, what do you think, great king? There is the case where you
have a war at hand, a bat tle im mi nent. A no ble-war rior youth would
come along—trained, prac ticed, dis ci plined, drilled, fear less, un ter ri fied,
not cow ardly, not quick to flee. Would you take him on? Would you have
any use for a man like that?”

“Yes, lord, I would take him on. I would have use for a man like that.”

“Then a brah man youth… a mer chant youth… a la borer youth would
come along—trained, prac ticed, dis ci plined, drilled, fear less, un ter ri fied,
not cow ardly, not quick to flee. Would take you him on? Would you have
any use for a man like that?”

“Yes, lord, I would take him on. I would have use for a man like that.”

“In the same way, great king. When some one has gone forth from the
home life into home less ness—no mat ter from what clan—and he has
aban doned five fac tors and is en dowed with five, what is given to him
bears great fruit.

“And which five fac tors has he aban doned? He has aban doned sen sual
de sire… ill will… sloth & drowsi ness… rest less ness & anx i ety… un cer -
tainty. These are the five fac tors he has aban doned. And with which five
fac tors is he en dowed? He is en dowed with the ag gre gate of virtue of one
be yond train ing… the ag gre gate of con cen tra tion of one be yond train -
ing… the ag gre gate of dis cern ment of one be yond train ing… the ag gre -
gate of re lease of one be yond train ing… the ag gre gate of knowl edge &
vi sion of re lease of one be yond train ing. These are the five fac tors with
which he is en dowed.

“What is given to one who has aban doned five fac tors and is en dowed
with five fac tors in this way bears great fruit.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:
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“As a king in tent on bat tle
would hire a youth
in whom there are

archery skills,
per sis tence,
& strength,

and not, on the ba sis of birth,
a cow ard;

so, too, you should honor
a per son of no ble con duct, wise,
in whom are es tab lished

com po sure
& pa tience,

even though
his birth may be lowly.

Let donors build
pleas ant her mitages
and there in vite the learned to stay.
Let them make reser voirs

in dry forests
and walk ing paths

where it’s rough.
Let them, with a clear, calm aware ness,
give food, drink, snacks,
cloth ing, & lodg ings
to those who’ve be come

straight for ward.

Just as a hun dred-bil lowed,
light ning-gar landed,
thun der ing cloud,

rain ing down on the wealth-bear ing [earth],
fills the high lands & low,

even so
a per son of con vic tion & learn ing,

wise,
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hav ing stored up pro vi sions,
sat is fies way far ers
with food & drink.

De light ing in dis tribut ing alms,
‘Give to them!
Give!’
he says.

That
is his thun der,
like a rain ing cloud’s.
That shower of merit,

abun dant,
rains back on the one

who gives.”

Note

1. The non-off ense clauses to Nis sag gīya Pācit tiya 30 state that, when
donors ask a monk where they should give an in tended gift, he should say,
“Give wher ever your gift would be used, or would be well-cared for, or
would last long, or wher ever your mind feels con fi dence.” In other words,
monks should not tell lay peo ple where to give their do na tions.

See also: MN 93; AN 3:58; AN 5:31; AN 5:34; AN 5:37; AN 7:49; Iti 22; Iti 75

The Sim ile of the Moun tains 
 

Pab batopama Sutta  (SN 3:25)

Near Sā vatthī. Then King Pase nadi Kos ala went to the Blessed One in
the mid dle of the day and, on ar rival, hav ing bowed down to him, sat to
one side. As he was sit ting there, the Blessed One said to him: “Well now,
great king, where are you com ing from in the mid dle of the day?”

“Just now, lord, I was en gaged in the sort of royal aff airs typ i cal of
head-anointed no ble-war rior kings in tox i cated with the in tox i ca tion of
sovereignty, ob sessed by greed for sen su al ity, who have at tained sta ble
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con trol in their coun try, and who rule hav ing con quered a great sphere
of ter ri tory on earth.”

“What do you think, great king? Sup pose a man, trust wor thy & re li -
able, were to come to you from the east and on ar rival would say: ‘If it
please your majesty, you should know that I come from the east. There I
saw a great moun tain, as high as the clouds, com ing this way, crush ing
all liv ing be ings (in its path). Do what ever you think should be done.’
Then a sec ond man were to come to you from the west… Then a third
man were to come to you from the north… Then a fourth man were to
come to you from the south and on ar rival would say: ‘If it please your
majesty, you should know that I come from the south. There I saw a
great moun tain, as high as the clouds, com ing this way, crush ing all liv -
ing be ings. Do what ever you think should be done.’ If, your majesty,
such a great peril should arise, such a ter ri ble de struc tion of hu man life
—the hu man state be ing so hard to ob tain—what should be done?”

“If, lord, such a great peril should arise, such a ter ri ble de struc tion of
hu man life—the hu man state be ing so hard to ob tain—what else should
be done but Dhamma-con duct, right con duct, skill ful deeds, mer i to ri -
ous deeds?”

“I in form you, great king, I an nounce to you, great king: ag ing &
death are rolling in on you. When ag ing & death are rolling in on you,
what should be done?”

“As ag ing & death are rolling in on me, lord, what else should be
done but Dhamma-con duct, right con duct, skill ful deeds, mer i to ri ous
deeds?

“There are, lord, ele phant bat tles (fought by) head-anointed no ble-
war rior kings in tox i cated with the in tox i ca tion of sovereignty, ob sessed
by greed for sen su al ity, who have at tained sta ble con trol in their coun try,
and who rule hav ing con quered a great sphere of ter ri tory on earth; but
there is no use for those ele phant bat tles, no scope for them, when ag ing
& death are rolling in. There are cav alry bat tles… char iot bat tles… in -
fantry bat tles… but there is no use for those in fantry bat tles, no scope
for them, when ag ing & death are rolling in. In this royal court there are
coun selors who, when the en e mies ar rive, are ca pa ble of di vid ing them
by their wits; but there is no use for those bat tles of wits, no scope for
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them, when ag ing & death are rolling in. In this royal court there is
abun dant bul lion & gold stored in vaults & de pos i to ries, and with such
wealth we are ca pa ble of buy ing off en e mies when they come; but there
is no use for those bat tles of wealth, no scope for them, when ag ing &
death are rolling in. As ag ing & death are rolling in on me, lord, what
else should be done but Dhamma-con duct, right con duct, skill ful deeds,
mer i to ri ous deeds?”

“So it is, great king! So it is, great king! As ag ing & death are rolling
in on you, what else should be done but Dhamma-con duct, right con -
duct, skill ful deeds, mer i to ri ous deeds?”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, fur ther said this:

“Like mas sive boul ders,
moun tains press ing against the sky,
mov ing in from all sides,
crush ing the four di rec tions,

so ag ing & death
come rolling over liv ing be ings:
no ble war riors, brah mans, mer chants,
work ers, out castes, & scav engers.
They spare noth ing.
They tram ple ev ery thing.

Here ele phant troops can hold no ground,
nor can char i ots or in fantry,
nor can a bat tle of wits
or wealth win out.

So a wise per son,
see ing his own good,
stead fast, se cures con fi dence
in the Bud dha, Dhamma, & Saṅgha.

One who prac tices the Dhamma
in thought, word, & deed,
re ceives praise here on earth
and af ter death re joices in heaven.”
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See also: MN 82; SN 3:5; AN 6:19–20; Khp 8  

De light
 

Nan dana Sutta  (SN 4:8)

In this dis course, Māra and Bud dha are speak ing diff er ent lan guages. By
“ac qui si tions” Māra means one’s fam ily and phys i cal pos ses sions. The Bud dha
uses the same word to mean a sense of pos ses sion for any thing—phys i cal or
men tal—at all.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Māra the Evil
One went to the Blessed One and re cited this verse in his pres ence:

“Those with chil dren
de light

be cause of their chil dren.
Those with cat tle

de light
be cause of their cows.
A per son’s de light
comes from ac qui si tions,
since a per son with no ac qui si tions

doesn’t de light.”

The Bud dha:
“Those with chil dren

grieve
be cause of their chil dren.
Those with cat tle

grieve
be cause of their cows.
A per son’s grief
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comes from ac qui si tions,
since a per son with no ac qui si tions

doesn’t grieve.”

Then Māra the Evil One—sad & de jected at re al iz ing, “The Blessed
One knows me; the One Well-Gone knows me”—van ished right there.

See also: MN 87; SN 1:20; AN 5:49; Ud 2:7; Ud 8:8; Sn 1:2

The Stone Sliver
 

Saka lika Sutta  (SN 4:13)

See the in tro duc tory note to SN 1:38.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Mad dakuc chi Deer Re serve. Now at that time his foot
had been pierced by a stone sliver. Ex cru ci at ing were the bod ily feel ings
that de vel oped within him—painful, fierce, sharp, wrack ing, re pel lent,
dis agree able—but he en dured them mind ful, alert, & un per turbed. Hav -
ing had his outer robe folded in four and laid out, he lay down on his
right side in the lion’s pos ture—with one foot placed on top of the other
—mind ful & alert.

Then Māra the Evil One went to the Blessed One and re cited this
verse in his pres ence:

“Are you ly ing there in a stu por,
or drunk on po etry?
Are your goals so very few?
All alone in a se cluded lodg ing,
what is this dreamer, this sleepy-face?”

The Bud dha:
“I lie here,

not in a stu por,
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nor drunk on po etry.
My goal at tained,

I am sor row-free.
All alone in a se cluded lodg ing,
I lie down with sym pa thy

for all be ings.

Even those pierced in the chest
with an ar row,
their hearts rapidly,

rapidly
beat ing:

even they with their ar rows
are able to sleep.

So why shouldn’t I,
with my ar row         re moved?

I’m not awake with worry,
nor afraid to sleep.
Days & nights
don’t op press me.
I see no threat of de cline
in any world at all.
That’s why I sleep

with sym pa thy
for all be ings.”

Then Māra the Evil One—sad & de jected at re al iz ing, “The Blessed
One knows me; the One Well-Gone knows me”—van ished right there.

See also: SN 1:38; SN 5:1–10; SN 36:6; AN 5:129

The Farmer
 

Kas saka Sutta  (SN 4:19)
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Near Sā vatthī. Now at that time the Blessed One was in struct ing, urg -
ing, rous ing, & en cour ag ing the monks with a Dhamma talk con cern ing
un bind ing. The monks—at ten tive, in ter ested, lend ing ear, fo cus ing their
en tire aware ness—were lis ten ing to the Dhamma.

Then the thought oc curred to Māra, the Evil One: “Go tama the con -
tem pla tive is in struct ing, urg ing, rous ing, & en cour ag ing the monks
with a Dhamma talk con cern ing un bind ing. The monks—at ten tive, in -
ter ested, lend ing ear, fo cus ing their en tire aware ness—are lis ten ing to
the Dhamma. What if I were to go to Go tama the con tem pla tive to ob -
scure his vi sion?”

Then Māra the Evil One, tak ing on the form of a farmer with a large
plow share over his shoul der, car ry ing a long goad stick—his hair di -
sheveled, his clothes made of coarse hemp, his feet splat tered with mud
—went to the Blessed One and, on ar rival, said, “Hey, con tem pla tive.
Have you seen my oxen?”

“And what are your oxen, Evil One?”

“Mine alone is the eye, con tem pla tive. Mine are forms, mine is the di -
men sion of con scious ness & con tact at the eye. Where can you go to es -
cape me? Mine alone is the ear… the nose… the tongue… the body…
Mine alone is the in tel lect, con tem pla tive. Mine are ideas, mine is the di -
men sion of con scious ness & con tact at the in tel lect. Where can you go
to es cape me?”

“Yours alone is the eye, Evil One. Yours are forms, yours is the sphere
of con scious ness & con tact at the eye. Where no eye ex ists, no forms ex -
ist, no di men sion of con scious ness & con tact at the eye ex ists: There,
Evil One, you can not go. Yours alone is the ear… the nose… the
tongue… the body… Yours alone is the in tel lect, Evil One. Yours are
ideas, yours is the di men sion of con scious ness & con tact at the in tel lect.
Where no in tel lect ex ists, no ideas ex ist, no di men sion of con scious ness
& con tact at the in tel lect ex ists: There, Evil One, you can not go.”

Māra:
“Of what they say,
‘This is mine’;
and those who say,
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‘Mine’:
If your in tel lect’s here,

con tem pla tive,
you can’t es cape
from me.”

The Bud dha:
“What they speak of

isn’t mine,
and I’m not one of those

who speak it.
Know this, Evil One:

You won’t even see
my tracks.”

Then Māra the Evil One—sad & de jected at re al iz ing, “The Blessed
One knows me; the One Well-Gone knows me”—van ished right there.

See also: MN 49; SN 35:115; SN 35:117; SN 35:202; Dhp 92–93; Ud 1:10; Sn

5:15

Ruler ship
 

Ra jja Sutta  (SN 4:20)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Kos alans in a wilder ness hut in a Hi malayan dis trict. Then, as he was
alone in seclu sion, this train of thought arose in his aware ness: “Is it pos -
si ble to ex er cise ruler ship with out killing or caus ing oth ers to kill, with -
out dis pos sess ing or caus ing oth ers to dis pos sess, with out sor row ing or
caus ing oth ers sor row—righ teously?”

Then Māra, the Evil One, know ing with his aware ness the train of
thought in the Blessed One’s aware ness, went to him and on ar rival said
to him: “Ex er cise ruler ship, Blessed One! Ex er cise ruler ship, O One Well-
Gone!—with out killing or caus ing oth ers to kill, with out dis pos sess ing
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or caus ing oth ers to dis pos sess, with out sor row ing or caus ing oth ers sor -
row—righ teously!”

“But what do you see in me, Evil One, that you say to me, ‘Ex er cise
ruler ship, Blessed One! Ex er cise ruler ship, O One Well-Gone!—with out
killing or caus ing oth ers to kill, with out dis pos sess ing or caus ing oth ers
to dis pos sess, with out sor row ing or caus ing oth ers sor row—righ -
teously!’?”

“Lord, the Blessed One has de vel oped the four bases of power,1 pur -
sued them, given them a means of trans port, given them a ground ing,
stead ied them, con sol i dated them, and un der taken them well. If he
wanted to, he could re solve on the Hi malayas, king of moun tains, as
gold, and it would be come a moun tain of gold.”2

The Bud dha:
“The en tirety
of a moun tain of gold,
of solid bul lion:
Even twice that
wouldn’t suffi ce
for one per son.

Know ing this,
live evenly,
in tune with the con tem pla tive life.

When you see stress,
and from where it comes,
how can you in cline
to sen su al ity?
Know ing ac qui si tion
to be a bond in the world,

train for
its sub du ing.”

Then Māra the Evil One—sad & de jected at re al iz ing, “The Blessed
One knows me; the One Well-Gone knows me”—van ished right there.

Notes
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1. The foun da tions for psy chic abil i ties. See SN 51:20.
2. The im pli ca tion here is that, with so much gold, the Bud dha could

cure the world’s mis eries and buy off his en e mies.

See also: MN 82; SN 35:199; AN 3:70; Dhp 186–187

A Large Num ber 
 

Sam bahula Sutta  (SN 4:21)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans at Silā vatī. And on that oc ca sion a large num ber of monks
were stay ing not far from the Blessed One: heed ful, ar dent, & res o lute.

Then Māra the Evil One, as sum ing the ap pear ance of a brah man—
with a large coiled top-knot, clad in an an te lope hide, aged, crooked like
a roof sup port, wheez ing, hold ing a staff of fig wood—went to the
monks and, on ar rival, said to them, “You have gone forth while young,
mas ters—black-haired, en dowed with the bless ings of youth in the first
stage of life—with out hav ing played with sen su al ity. En joy hu man sen -
su al ity, monks. Don’t drop what is vis i ble here-&-now in pur suit of
what’s sub ject to time.”

“Brah man, we’re not drop ping what’s vis i ble here-&-now in pur suit
of what’s sub ject to time. We’re drop ping what’s sub ject to time in pur -
suit of what’s vis i ble here-&-now. For the Blessed One has said that sen -
su al ity is sub ject to time, of much stress, much de spair, & greater draw -
backs; whereas this Dhamma is vis i ble here-&-now, not sub ject to time,
invit ing all to come & see, per ti nent, to be known by the ob ser vant for
them selves.”

When this was said, Māra the Evil One—shak ing his head, wag ging
his tongue, rais ing his eye brows so that his fore head was wrin kled in
three fur rows—left, lean ing on his stick.

So the monks went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As they were sit ting there they [told him
what had hap pened].
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“That wasn’t a brah man, monks. That was Māra the Evil One, come
to blind you.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

One who has seen the cause
from which suff er ing comes:

How could that per son
in cline to sen su al ity?

Hav ing re al ized
that ac qui si tion is a tie
in the world,
a per son should train
to sub due
just that.

See also: SN 1:20; SN 35:127; Thag 7:1

Sis ter Āḷavikā
 

Āḷavikā Sutta  (SN 5:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then, early in the
morn ing, Āḷavikā the nun ad justed her robes and, tak ing her bowl &
outer robe, went into Sā vatthī for alms. When she had gone for alms in
Sā vatthī and had re turned from her alms round, af ter her meal she went
to the Grove of the Blind, aim ing at seclu sion.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“There’s no
es cape
in the world,
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so what are you try ing to do
with seclu sion?

En joy sen sual de lights.
Don’t be some one

who later re grets.”

Then the thought oc curred to Āḷavikā the nun: “Now who has re cited
this verse—a hu man be ing or a non-hu man one?” Then it oc curred to
her: “This is Māra the Evil One who has re cited this verse want ing to
arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall away
from seclu sion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“There is
an es cape in the world,

well touched by me
with dis cern ment—

some thing that you,
you Evil One,
kins man of the heed less,

don’t know.

Sen sual plea sures
are like swords & spears;

the ag gre gates,
their ex e cu tioner’s block.

What you call sen sual de light
is no de light for me.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Āḷavikā the
nun knows me”—van ished right there.

See also: SN 35:115; Ud 8:1; Iti 43; Iti 72
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Sis ter Somā
 

Somā Sutta  (SN 5:2)

Near Sā vatthī. Then, early in the morn ing, Somā the nun ad justed
her robes and, tak ing her bowl & outer robe, went into Sā vatthī for
alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“That
which is

to be at tained by seers
—the place so very hard to reach—

women
can’t

—with their two-inch dis cern ment—
at tain.”

Then the thought oc curred to Somā the nun: “Now who has re cited
this verse—a hu man be ing or a non-hu man one?” Then it oc curred to
her: “This is Māra the Evil One who has re cited this verse want ing to
arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall away
from con cen tra tion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“What
diff er ence

does be ing a woman make
when the mind’s well-cen tered,
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when knowl edge is pro gress ing,
see ing clearly, rightly,

into the Dhamma.

Any one who thinks
‘I’m a woman’
or ‘a man’

or ‘Am I any thing at all?’—
that’s who Māra’s
fit to ad dress.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Somā the nun
knows me”—van ished right there.

Sis ter Go tamī
 

Go tamī Sutta  (SN 5:3)

Near Sā vatthī. Then, early in the morn ing, Kisā Go tamī the nun ad -
justed her robes and, tak ing her bowl & outer robe, went into Sā vatthī
for alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“Why,
with your sons killed,
do you sit all alone,

your face in tears?
All alone,

im mersed in the midst of the for est,
are you look ing
for a man?”
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Then the thought oc curred to Kisā Go tamī the nun: “Now who has
re cited this verse—a hu man be ing or a non-hu man one?” Then it oc -
curred to her: “This is Māra the Evil One who has re cited this verse want -
ing to arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall
away from con cen tra tion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“I’ve got ten past
the killing of sons,

have made that the end
to (my search for) men.
I don’t grieve,
I don’t weep—

and I’m not afraid of you,
my friend.

It’s ev ery where de stroyed—de light.
The mass of dark ness is shat tered.
Hav ing de feated the army of death,

free
of effl u ents

I dwell.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Kisā Go tamī
the nun knows me”—van ished right there.

See also: SN 47:13; Thig 10

Sis ter Vi jayā
 

Vi jayā Sutta  (SN 5:4)

Near Sā vatthī. Then, early in the morn ing, Vi jayā the nun ad justed
her robes and, tak ing her bowl & outer robe, went into Sā vatthī for
alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
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spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“You, a beau ti ful young woman.
I, a young man.

Come, my lady,
let’s en joy our selves

to the mu sic of a five-piece band.”

Then the thought oc curred to Vi jayā the nun: “Now who has re cited
this verse—a hu man be ing or a non-hu man one?” Then it oc curred to
her: “This is Māra the Evil One who has re cited this verse want ing to
arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall away
from con cen tra tion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“Lovely sights, sounds,
smells, tastes,
& tac tile sen sa tions

I leave to
you, Māra.

I
have no need
for them.

I’m dis gusted, ashamed
of this pu trid body—
dis in te grat ing, dis solv ing.

Sen sual crav ing
is rooted out.

Be ings who have come to form,
& those with a share in the form less,
& the peace ful at tain ments:
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their dark ness
is com pletely de stroyed.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Vi jayā the nun
knows me”—van ished right there.

Sis ter Up palavaṇṇā
 

Up palavaṇṇā Sutta  (SN 5:5)

Near Sā vatthī. Then, early in the morn ing, Up palavaṇṇā the nun ad -
justed her robes and, tak ing her bowl & outer robe, went into Sā vatthī
for alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she stood
at the root of a flow er ing Sal tree.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“You’ve come, nun,
to this Sal tree
with its fine flow er ing crest,
and stand alone
at its root,
with no one
to match you in beauty.
In your fool ish ness,
aren’t you afraid
of rape?”

Then the thought oc curred to Up palavaṇṇā the nun: “Now who has
re cited this verse—a hu man be ing or a non-hu man one?” Then it oc -
curred to her: “This is Māra the Evil One who has re cited this verse want -
ing to arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall
away from con cen tra tion.”
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Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“If even a hun dred-thou sand rapists
came across me like this,
I wouldn’t stir a hair.
I’d feel no ter ror,

and I’m not afraid of you, Māra,
even alone like this.

Here—I dis ap pear.
I slip into your belly
or stand be tween your eye brows,

and you
don’t see me.

I have mas tery
over the mind,

have well-de vel oped
the bases of power.1

I’m re leased from all bonds,
and not afraid of you,
my friend.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Up palavaṇṇā
the nun knows me”—van ished right there.

Note

1. See SN 51:20

Sis ter Cālā
 

Cālā Sutta  (SN 5:6)

Near Sā vatthī. Then, early in the morn ing, Cālā the nun ad justed her
robes and, tak ing her bowl & outer robe, went into Sā vatthī for alms.
When she had gone for alms in Sā vatthī and had re turned from her alms
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round, af ter her meal she went to the Grove of the Blind to spend the
day. Hav ing gone deep into the Grove of the Blind, she sat down at the
foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & said, “What is it that you don’t ap prove of, nun?”

“I don’t ap prove of birth, my friend.”

Māra:
“Why don’t you ap prove of birth?

One who is born
en joys sen sual plea sures.

Who on earth
ever per suaded you:

‘Nun, don’t ap prove of birth’?”

Sis ter Cālā:
“For one who is born

there’s death.
One who is born

sees pain.
It’s a bind ing, a flog ging, a tor ment.
That’s why one shouldn’t ap prove

of birth.

The Awak ened One taught me the Dhamma
—the over com ing of birth—
for the aban don ing of all pain,

he es tab lished me in
the truth.

But be ings who have come to form
& those with a share in the form less,

if they don’t dis cern ces sa tion,
re turn to be com ing-again.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Cālā the nun
knows me”—van ished right there.
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See also: MN 106; MN 140; Iti 43; Iti 72

Sis ter Up acālā
 

Up acālā Sutta  (SN 5:7)

Near Sā vatthī. Then, early in the morn ing, Up acālā the nun ad justed
her robes and, tak ing her bowl & outer robe, went into Sā vatthī for
alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & said, “Where do you want to reap pear [be re born],
nun?”

“I don’t want to reap pear any where, my friend.”

Māra:
“The Devas of the Thirty-three,
the Hours, the Con tented,
devas who de light in cre ation,
& devas in con trol:

Di rect your mind there
and it will en joy

de light.”

Sis ter Up acālā:
“The Devas of the Thirty-three,
the Hours, the Con tented,
devas who de light in cre ation,
& devas in con trol:

They are bound
with the bonds of sen su al ity;
they come again
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un der Māra’s sway.

The whole world is      burn ing.
The whole world is      aflame.
The whole world is      blaz ing.
The whole world is      shaken.

The un shaken, un trem bling1

—of which peo ple run-of-the-mill
don’t par take,

where Māra’s
never been—

that’s where my heart
truly de lights.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Up acālā the
nun knows me”—van ished right there.

Note

1. Acalita. This word plays on the “cālā” in Up acālā’s name.

See also: MN 49; SN 4:19; SN 35:202

Sis ter Sī su pacālā
 

Sī su pacālā Sutta  (SN 5:8)

Near Sā vatthī. Then, early in the morn ing, Sī su pacālā the nun ad -
justed her robes and, tak ing her bowl & outer robe, went into Sā vatthī
for alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One ap proached her & said, “Whose phi los o phy
do you ap prove of, nun?”

“I don’t ap prove of any one’s phi los o phy, my friend.”
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Māra:
“For whose sake

have you shaved your head?
You look like a con tem pla tive
but don’t ap prove of a phi los o phy,
so why are you wan der ing here

con fused?”

Sis ter Sī su pacālā:
“Out side philoso phers place
their con fi dence in views.
I don’t ap prove

of their teach ing.
They’re not adept

in the Dhamma.

But there is
the Awak ened One,
born in the Sakyan clan,
a per son with out peer:

all-con quer ing,
Māra’s sub duer,

ev ery where un de feated,
ev ery where freed, in de pen dent;

en dowed with an Eye
all-see ing, reach ing the end of
all kamma—

with the end ing of ac qui si tions,
re leased.

He, that Blessed One,
is my teacher.

It’s in his Dhamma
that I de light.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Sī su pacālā the
nun knows me”—van ished right there.
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Sis ter Selā
 

Selā Sutta  (SN 5:9)

Near Sā vatthī. Then, early in the morn ing, Selā the nun ad justed her
robes and, tak ing her bowl & outer robe, went into Sā vatthī for alms.
When she had gone for alms in Sā vatthī and had re turned from her alms
round, af ter her meal she went to the Grove of the Blind to spend the
day. Hav ing gone deep into the Grove of the Blind, she sat down at the
foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“By whom         was this doll cre ated?
Where      is the doll’s maker?
Where      has the doll orig i nated?
Where      does it cease?”

Then the thought oc curred to Selā the nun: “Now who has re cited
this verse—a hu man be ing or a non-hu man one?” Then it oc curred to
her: “This is Māra the Evil One who has re cited this verse want ing to
arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall away
from con cen tra tion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“This doll isn’t self-made,
nor is this mis ery made by an other.*
In de pen dence on a cause

it comes into play.
With the dis so lu tion of the cause

it ceases.

Just as a seed grows
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—when planted in a field—
be cause of the soil’s sa vor

to gether with mois ture;
in the same way, these

ag gre gates,
prop er ties,
sense me dia

—in de pen dence on a cause—
come into play.

With the dis so lu tion of the cause
they cease.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Selā the nun
knows me”—van ished right there.

*Al ter na tive read ing:
This doll, this mis ery,
isn’t cre ated.

See also: SN 12:25; SN 22:53–55

Sis ter Va jirā
 

Va jirā Sutta  (SN 5:10)

This dis course dra ma tizes a prob lem that of ten arises in med i ta tion prac tice
—a spec u la tive ques tion arises that, if fol lowed, pulls one out of con cen tra tion.
Sis ter Va jirā shows how to deal with the sit u a tion: Rec og nize that the terms in
which the ques tion is ex pressed are just that—terms—and that what ever re al -
ity there is in the is sue raised by the ques tion can be re duced to phe nom ena ob -
serv able in the im me di ate present. In ul ti mate terms, this comes down to the
aris ing and pass ing away of stress, which should be ob served and com pre -
hended to the point where one can see through to that which nei ther arises nor
passes away.

*   *   *
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Near Sā vatthī. Then, early in the morn ing, Va jirā the nun ad justed
her robes and, tak ing her bowl & outer robe, went into Sā vatthī for
alms. When she had gone for alms in Sā vatthī and had re turned from
her alms round, af ter her meal she went to the Grove of the Blind to
spend the day. Hav ing gone deep into the Grove of the Blind, she sat
down at the foot of a tree for the day’s abid ing.

Then Māra the Evil One, want ing to arouse fear, hor rip i la tion, & ter -
ror in her, want ing to make her fall away from con cen tra tion, ap -
proached her & ad dressed her in verse:

“By whom         was this be ing cre ated?
Where      is the be ing’s maker?
Where      has the be ing orig i nated?
Where      does the be ing

cease?”

Then the thought oc curred to Va jirā the nun: “Now who has re cited
this verse—a hu man be ing or a non-hu man one?” Then it oc curred to
her: “This is Māra the Evil One who has re cited this verse want ing to
arouse fear, hor rip i la tion, & ter ror in me, want ing to make me fall away
from con cen tra tion.”

Then, hav ing un der stood that “This is Māra the Evil One,” she replied
to him in verses:

“What? Do you as sume a ‘be ing,’ Māra?
Do you take a po si tion?
This is purely a pile of fab ri ca tions.

Here no be ing
can be pinned down.

Just as when, with an as sem blage of parts,
there’s the word,

char iot,
even so when ag gre gates are present,

there’s the con ven tion of
a be ing.

For only stress         is what comes to be;
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stress,         what re mains & falls away.
Noth ing but stress   comes to be.

Noth ing ceases   but stress.”

Then Māra the Evil One—sad & de jected at re al iz ing, “Va jirā the nun
knows me”—van ished right there.

See also: MN 121; SN 12:15; SN 22:36; SN 23:2; SN 35:85; SN 35:205;

SN 36:11; SN 38:14; Ud 1:10

The Re quest 
 

Āyā cana Sutta  (SN 6:1)

I have heard that on one oc ca sion, when the Blessed One was newly
self-awak ened, he was stay ing near Uru velā on the bank of the Ner añ jarā
River, at the foot of the Goatherd’s Banyan Tree. Then, while he was
alone & in seclu sion, this line of think ing arose in his aware ness: “This
Dhamma that I have at tained is deep, hard to see, hard to re al ize, peace -
ful, re fined, be yond the scope of con jec ture, sub tle, to-be-ex pe ri enced by
the ob ser vant. But this gen er a tion de lights in at tach ment, is ex cited by
at tach ment, en joys at tach ment. For a gen er a tion de light ing in at tach -
ment, ex cited by at tach ment, en joy ing at tach ment, this/that con di tion al -
ity & de pen dent co-aris ing are hard to see. This state, too, is hard to see:
the paci fi ca tion of all fab ri ca tions, the re lin quish ing of all ac qui si tions,
the end ing of crav ing; dis pas sion; ces sa tion; un bind ing. And if I were to
teach the Dhamma and if oth ers would not un der stand me, that would
be tire some for me, trou ble some for me.”

Just then these verses, un spo ken in the past, un heard be fore, oc curred
to the Blessed One:

“Enough now with teach ing
what
only with diffi  culty
I reached.

This Dhamma is not eas ily re al ized
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by those over come
with aver sion & pas sion.

What is ab struse, sub tle,
deep,
hard to see,

go ing against the flow—
those de light ing in pas sion,
cloaked in the mass of dark ness,

won’t see.”

As the Blessed One re flected thus, his mind in clined to dwelling at
ease, not to teach ing the Dhamma.

Then Brahmā Sa ham pati, hav ing known with his own aware ness the
line of think ing in the Blessed One’s aware ness, thought: “The world is
lost! The world is de stroyed! The mind of the Tathā gata, the Ara hant, the
Rightly Self-awak ened One in clines to dwelling at ease, not to teach ing
the Dhamma!” Then, just as a strong man might ex tend his flexed arm
or flex his ex tended arm, Brahmā Sa ham pati dis ap peared from the
Brahmā world and reap peared in front the Blessed One. Ar rang ing his
up per robe over one shoul der, he knelt down with his right knee on the
ground, saluted the Blessed One with his hands be fore his heart, and
said to him: “Lord, let the Blessed One teach the Dhamma! Let the One-
Well-Gone teach the Dhamma! There are be ings with lit tle dust in their
eyes who are fall ing away be cause they do not hear the Dhamma. There
will be those who will un der stand the Dhamma.”

That is what Brahmā Sa ham pati said. Hav ing said that, he fur ther said
this:

“In the past
there ap peared among the Ma g a d hans
an im pure Dhamma
de vised by the stained.
Throw open the door to the Death less!
Let them hear the Dhamma
re al ized by the Stain less One!
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Just as one stand ing on a rocky crag
might see peo ple
all around be low,

so, in tel li gent one, with all-around vi sion,
as cend the palace
fash ioned of Dhamma.

Free from sor row, be hold the peo ple
sub merged in sor row,
op pressed by birth & ag ing.

Rise up, hero, vic tor in bat tle!
O Teacher, wan der with out debt in the world.
Teach the Dhamma, O Blessed One:
There will be those who will un der stand.”

Then the Blessed One, hav ing un der stood Brahmā’s in vi ta tion, out of
com pas sion for be ings, sur veyed the world with the eye of an Awak ened
One. As he did so, he saw be ings with lit tle dust in their eyes and those
with much, those with keen fac ul ties and those with dull, those with
good at tributes and those with bad, those easy to teach and those hard,
some of them see ing dis grace & dan ger in the other world. Just as in a
pond of blue or red or white lo tuses, some lo tuses—born & grow ing in
the wa ter—might flour ish while im mersed in the wa ter, with out ris ing
up from the wa ter; some might stand at an even level with the wa ter;
while some might rise up from the wa ter and stand with out be ing
smeared by the wa ter—so too, sur vey ing the world with the eye of an
Awak ened One, the Blessed One saw be ings with lit tle dust in their eyes
and those with much, those with keen fac ul ties and those with dull,
those with good at tributes and those with bad, those easy to teach and
those hard, some of them see ing dis grace & dan ger in the other world.

Hav ing seen this, he an swered Brahmā Sa ham pati in verse:

“Open are the doors to the death less.
Let those with ears show their con vic tion.
Let them show their con vic tion.
Per ceiv ing trou ble, O Brahmā,
I did not tell peo ple the re fined,
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sub lime Dhamma.”

Then Brahmā Sa ham pati, think ing, “I’m the one who cre ated the op -
por tu nity for the teach ing of the Dhamma by the Blessed One!” bowed
down to the Blessed One and, cir cling him on the right, dis ap peared
right there.

See also: DN 12; MN 26; MN 63; AN 3:22; AN 4:111; AN 10:95; Dhp 28

Rev er ence 
 

Gārava Sutta  (SN 6:2)

I have heard that on one oc ca sion, when the Blessed One was newly
self-awak ened, he was stay ing near Uru velā on the bank of the Ner añ jarā
River, at the foot of the Goatherd’s Banyan Tree. Then, while he was
alone & in seclu sion, this line of think ing arose in his aware ness: “One
suff ers if dwelling with out rev er ence or def er ence. Now on what con -
tem pla tive or brah man can I dwell in de pen dence, hon or ing & re spect -
ing him?”

Then the thought oc curred to him: “It would be for the sake of per -
fect ing an un per fected ag gre gate of virtue that I would dwell in de pen -
dence on an other con tem pla tive or brah man, hon or ing & re spect ing
him. How ever, in this world with its devas, Māras, & Brah mās, in this
gen er a tion with its con tem pla tives & brah mans, its roy alty & com mon -
folk, I do not see an other con tem pla tive or brah man more con sum mate
in virtue than I, on whom I could dwell in de pen dence, hon or ing & re -
spect ing him.

“It would be for the sake of per fect ing an un per fected ag gre gate of
con cen tra tion that I would dwell in de pen dence on an other con tem pla -
tive or brah man, hon or ing & re spect ing him. How ever, in this world
with its devas, Māras, & Brah mās, in this gen er a tion with its con tem pla -
tives & brah mans, its roy alty & com mon folk, I do not see an other con -
tem pla tive or brah man more con sum mate in con cen tra tion than I, on
whom I could dwell in de pen dence, hon or ing & re spect ing him.
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“It would be for the sake of per fect ing an un per fected ag gre gate of
dis cern ment that I would dwell in de pen dence on an other con tem pla -
tive or brah man, hon or ing & re spect ing him. How ever, in this world
with its devas, Māras, & Brah mās, in this gen er a tion with its con tem pla -
tives & brah mans, its roy alty & com mon folk, I do not see an other con -
tem pla tive or brah man more con sum mate in dis cern ment than I, on
whom I could dwell in de pen dence, hon or ing & re spect ing him.

“It would be for the sake of per fect ing an un per fected ag gre gate of re -
lease that I would dwell in de pen dence on an other con tem pla tive or
brah man, hon or ing & re spect ing him. How ever, in this world with its
devas, Māras, & Brah mās, in this gen er a tion with its con tem pla tives &
brah mans, its roy alty & com mon folk, I do not see an other con tem pla -
tive or brah man more con sum mate in re lease than I, on whom I could
dwell in de pen dence, hon or ing & re spect ing him.

“It would be for the sake of per fect ing an un per fected ag gre gate of
knowl edge & vi sion of re lease that I would dwell in de pen dence on an -
other con tem pla tive or brah man, hon or ing & re spect ing him. How ever,
in this world with its devas, Māras, & Brah mās, in this gen er a tion with
its con tem pla tives & brah mans, its roy alty & com mon folk, I do not see
an other con tem pla tive or brah man more con sum mate in knowl edge &
vi sion of re lease than I, on whom I could dwell in de pen dence, hon or -
ing & re spect ing him.

“What if I were to dwell in de pen dence on this very Dhamma to
which I have fully awak ened, hon or ing & re spect ing it?”

Then, hav ing known with his own aware ness the line of think ing in
the Blessed One’s aware ness—just as a strong man might ex tend his
flexed arm or flex his ex tended arm—Brahmā Sa ham pati dis ap peared
from the Brahmā world and reap peared in front of the Blessed One. Ar -
rang ing his up per robe over one shoul der, he saluted the Blessed One
with his hands be fore his heart and said to him: “So it is, Blessed One!
So it is, One-Well-Gone! Those who were ara hants, Rightly Self-awak -
ened Ones in the past—they, too, dwelled in de pen dence on the very
Dhamma it self, hon or ing & re spect ing it. Those who will be ara hants,
Rightly Self-awak ened Ones in the fu ture—they, too, will dwell in de -
pen dence on the very Dhamma it self, hon or ing & re spect ing it. And let
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the Blessed One, who is at present the ara hant, the Rightly Self-awak -
ened One, dwell in de pen dence on the very Dhamma it self, hon or ing &
re spect ing it.”

That is what Brahmā Sa ham pati said. Hav ing said that, he fur ther said
this:

“Past Bud dhas,
fu ture Bud dhas,
& he who is the Bud dha now,
re mov ing the sor row of many—
all have dwelt,
will dwell, he dwells,
rever ing the true Dhamma.
This, for Bud dhas, is a nat u ral law.

There fore one who de sires his own good,
as pir ing for great ness,
should re spect the true Dhamma,
rec ol lect ing the Bud dhas’ Teach ing.”

See also: SN 11:3; AN 7:56; AN 8:2; Khp 6; Iti 90

To tal Un bind ing
 

Parinib bāna Sutta  (SN 6:15)

This dis course re ports how the Bud dha passed away, giv ing four verses ut -
tered by those who wit nessed the event. It is in ter est ing to note that the verses
as cribed to heav enly be ings make gen eral com ments on how the na ture of all
be ings—even a Bud dha—is to pass away, whereas the verses as cribed to the
monks com ment specifi  cally on the Bud dha’s dis play of men tal mas tery im me -
di ately prior to the mo ment of his to tal un bind ing. For some rea son, the or der
of the verses here diff ers slightly from that in DN 16.

*   *   *
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On one oc ca sion the Blessed One was stay ing near Kus inārā in Up a -
vat tana, the Sal Tree For est of the Mal lans, on the oc ca sion of his to tal
un bind ing. Then the Blessed One ad dressed the monks, “I ex hort you,
monks: All fab ri ca tions are sub ject to de cay. Reach con sum ma tion
through heed ful ness.” That was the Tathā gata’s last state ment.

Then the Blessed One en tered the first jhāna. Emerg ing from that he
en tered the sec ond jhāna. Emerg ing from that, he en tered the third…
the fourth jhāna… the di men sion of the in fini tude of space… the di -
men sion of the in fini tude of con scious ness… the di men sion of noth ing -
ness… the di men sion of nei ther per cep tion nor non-per cep tion. Emerg -
ing from that, he en tered the ces sa tion of per cep tion & feel ing.

Then emerg ing from the ces sa tion of per cep tion & feel ing, he en -
tered the di men sion of nei ther per cep tion nor non-per cep tion. Emerg -
ing from that, he en tered the di men sion of noth ing ness… the di men -
sion of the in fini tude of con scious ness… the di men sion of the in fini tude
of space… the fourth jhāna… the third… the sec ond… the first jhāna.
Emerg ing from the first jhāna he en tered the sec ond… the third… the
fourth jhāna. Emerg ing from the fourth jhāna, he im me di ately to tally
un bound.

When the Blessed One to tally un bound, si mul ta ne ously with the to -
tal un bind ing, Sa ham pati Brahmā ut tered this verse:

“All be ings—all—in the world,
will cast off the bod ily heap

in the world
where a Teacher like this
with out peer in the world
the Tathā gata, with strength at tained,
the Rightly Self-Awak ened One,

has to tally
un bound.”

When the Blessed One to tally un bound, si mul ta ne ously with the to -
tal un bind ing, Sakka, ruler of the gods, ut tered this verse:

“How in con stant are fab ri ca tions!
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Their na ture:      to arise & pass away.
They dis band      as they are aris ing.

Their to tal still ing is bliss.”

When the Blessed One to tally un bound, si mul ta ne ously with the to -
tal un bind ing, Ven. Ānanda ut tered this verse:

“It was awe-in spir ing.
It was hair-rais ing
when,      dis play ing the fore most

ac com plish ment in all things,
the Rightly Self-Awak ened One
to tally un bound.”

When the Blessed One to tally un bound, si mul ta ne ously with the to -
tal un bind ing, Ven. Anu rud dha ut tered this verse:

“He had no in-&-out breath ing,
the one who was Such,1 the firm-minded one,

im per turbable
& bent on peace:
the sage com plet ing his span.

With heart un bowed
he en dured the pain.

Like a flame’s un bind ing
was the lib er a tion

of aware ness.”

Note

1. Such (tādin): An ad jec tive ap plied to the mind of one who has at tained
the goal. It in di cates that the mind “is what it is”—in de scrib able but not
sub ject to change or al ter ation.

See also: MN 72; Ud 8:10; Thig 5:10
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In sult
 

Akkosa Sutta  (SN 7:2)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Bam boo For est, the Squir rels’ Sanc tu ary. Then the brah -
man Akkosaka [“In sul ter”] Bhārad vāja heard that a brah man of the
Bhārad vāja clan had gone forth from the home life into home less ness in
the pres ence of the Blessed One. An gered & dis pleased, he went to the
Blessed One and, on ar rival, in sulted & cursed him with rude, harsh
words.

When this was said, the Blessed One said to him: “What do you think,
brah man? Do friends & col leagues, rel a tives & kins men come to you as
guests?”

“Yes, Mas ter Go tama, some times friends & col leagues, rel a tives &
kins men come to me as guests.”

“And what do you think? Do you serve them with sta ple & non-sta ple
foods & del i ca cies?”

“Yes, some times I serve them with sta ple & non-sta ple foods & del i ca -
cies.”

“And if they don’t ac cept them, to whom do those foods be long?”

“If they don’t ac cept them, Mas ter Go tama, those foods are all mine.”

“In the same way, brah man, that with which you have in sulted me,
who is not in sult ing; that with which you have taunted me, who is not
taunt ing; that with which you have be rated me, who is not be rat ing: that
I don’t ac cept from you. It’s all yours, brah man. It’s all yours.

“Who ever re turns in sult to one who is in sult ing, re turns taunts to one
who is taunt ing, re turns a be rat ing to one who is be rat ing, is said to be
eat ing to gether, shar ing com pany, with that per son. But I am nei ther eat -
ing to gether nor shar ing your com pany, brah man. It’s all yours. It’s all
yours.”
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“The king to gether with his court know this of Mas ter Go tama—‘Go -
tama the con tem pla tive is an ara hant’—and yet still Mas ter Go tama gets
an gry.”1

The Bud dha:
“Whence is there anger
for one free from anger,

tamed,
liv ing in tune—

one re leased through right know ing,
calmed
& Such.

You make things worse
when you flare up
at some one who’s an gry.
Who ever doesn’t flare up
at some one who’s an gry

wins a bat tle
hard to win.

You live for the good of both
—your own, the other’s—

when, know ing the other’s pro voked,
you mind fully grow calm.

When you work the cure of both
—your own, the other’s—

those who think you a fool
know noth ing of Dhamma.”

When this was said, the brah man Akkosaka Bhārad vāja said to the
Blessed One, “Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if he
were to place up right what was over turned, to re veal what was hid den,
to show the way to one who was lost, or to carry a lamp into the dark so
that those with eyes could see forms, in the same way has Mas ter Go -
tama—through many lines of rea son ing—made the Dhamma clear. I go
to Mas ter Go tama for refuge, to the Dhamma, & to the Saṅgha of
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monks. Let me ob tain the Go ing-forth in Mas ter Go tama’s pres ence, let
me ob tain Ac cep tance (into the Saṅgha of monks).”

Then the brah man Akkosaka Bhārad vāja re ceived the Go ing-forth in
the Blessed One’s pres ence, he gained the Ac cep tance. And not long af -
ter his Ac cep tance—dwelling alone, se cluded, heed ful, ar dent, & res o -
lute—he in no long time en tered & re mained in the supreme goal of the
holy life, for which clans men rightly go forth from home into home less -
ness, di rectly know ing & re al iz ing it for him self in the here & now. He
knew: “Birth is ended, the holy life ful filled, the task done. There is
noth ing fur ther for the sake of this world.” And so Ven. Bhārad vāja be -
came an other one of the ara hants.

Note

1. Akkosaka thinks that the Bud dha is curs ing him—and thus an gry—
when ac tu ally the Bud dha is sim ply stat ing a fact in line with the law of
kamma.

See also: MN 21; MN 28; SN 1:71; SN 11:5; AN 7:60; Dhp 133–134

The Tan gle
 

Jaṭā Sutta  (SN 7:6)

Near Sā vatthī. Then the brah man Jaṭā [“Tan gle”] Bhārad vāja went to
the Blessed One and, on ar rival, ex changed cour te ous greet ings with
him. Af ter this ex change of friendly greet ings & cour te sies, he sat to one
side. As he was sit ting there he ad dressed the Blessed One with a verse:

“A tan gle         within,
a tan gle         with out,
peo ple are en tan gled

in a tan gle.
Go tama, I ask you this:

Who can un tan gle this tan gle?”

The Bud dha:



88

“A man es tab lished in virtue,
dis cern ing,

de vel op ing dis cern ment & mind,
a monk ar dent, as tute:

He can un tan gle this tan gle.

Those whose
pas sion,
aver sion,
& ig no rance

have faded away,
ara hants, their effl u ents ended:

For them the tan gle’s un tan gled.

Where name-&-form,
along with per cep tion
of im pinge ment & form,

to tally stop with out trace:
That’s where the tan gle

is cut.”

When this was said, the brah man Jaṭā Bhārad vāja said to the Blessed
One, “Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to
place up right what was over turned, to re veal what was hid den, to show
the way to one who was lost, or to carry a lamp into the dark so that
those with eyes could see forms, in the same way has Mas ter Go tama—
through many lines of rea son ing—made the Dhamma clear. I go to Mas -
ter Go tama for refuge, to the Dhamma, & to the Saṅgha of monks. Let
me ob tain the Go ing-forth in Mas ter Go tama’s pres ence, let me ob tain
Ac cep tance.”

Then the brah man Jaṭā Bhārad vāja re ceived the Go ing-forth in the
Blessed One’s pres ence, he gained the Ac cep tance. And not long af ter his
Ac cep tance—dwelling alone, se cluded, heed ful, ar dent, & res o lute—he
in no long time en tered & re mained in the supreme goal of the holy life,
for which clans men rightly go forth from home into home less ness, di -
rectly know ing & re al iz ing it for him self in the here & now. He knew:
“Birth is ended, the holy life ful filled, the task done. There is noth ing
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fur ther for the sake of this world.” And so Ven. Bhārad vāja be came an -
other one of the ara hants.

Very Rich
 

Mahāsāla Sutta  (SN 7:14)

Near Sā vatthī. Then a cer tain very rich brah man—shabby, shab bily
dressed—went to the Blessed One and, on ar rival, ex changed cour te ous
greet ings with him. Af ter this ex change of friendly greet ings & cour te -
sies, he sat to one side. As he was sit ting there the Blessed One said to
him, “Why, brah man, are you shabby & shab bily dressed?”

“Just now, Mas ter Go tama, my four sons—at their wives in sti ga tion—
threw me out of the house.”

“In that case, brah man, mem o rize these verses and then re cite them
when a large as sem bly of peo ple have gath ered in the town hall and your
sons are sit ting there, too.

“Those whose birth
I de lighted in
—whose growth I de sired—
at their wives in sti ga tion
have chased me away,
as dogs would swine.

Wicked & vile,
though they call me ‘Dad’:
demons in the dis guise of sons
who aban don me in old age.

As an old horse
of no more use
is de prived of fod der,
so the el derly fa ther
of those fool ish boys
begs at other peo ple’s homes.
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My staff serves me bet ter
than those dis obe di ent sons.

It fends off
fe ro cious bulls
& fe ro cious curs.
In the dark it goes be fore me;
down steep slopes, it gives sup port.
Through the power of my staff,

when I stum ble
I still stand firm.”

Then the very rich brah man, hav ing mem o rized these verses in the
pres ence of the Blessed One, re cited them when a large as sem bly of peo -
ple had gath ered in the town hall and his sons were sit ting there, too:

“Those whose birth
I de lighted in
—whose growth I de sired—
at their wives in sti ga tion
have chased me away,
as dogs would swine.

Wicked & vile,
though they call me ‘Dad’:
demons in the dis guise of sons
who aban don me in old age.

As an old horse
of no more use
is de prived of fod der,
so the el derly fa ther
of those fool ish boys
begs at other peo ple’s homes.

My staff serves me bet ter
than those dis obe di ent sons.

It fends off
fe ro cious bulls
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& fe ro cious curs.
In the dark it goes be fore me;
down steep slopes, it gives sup port.
Through the power of my staff,

when I stum ble
I still stand firm.”

Then the brah man’s sons, hav ing led him home, bathed him, and
each pro vided him in a pair of cloths. So the brah man, tak ing one pair
of cloths, went to the Blessed One and, on ar rival, ex changed cour te ous
greet ings with him. Af ter this ex change of friendly greet ings & cour te -
sies, he sat to one side. As he was sit ting there he said to the Blessed One,
“We brah mans, Mas ter Go tama, look for a teacher’s fee for our teacher.
May Mas ter Go tama ac cept this teacher’s por tion from me.”

The Blessed One ac cepted it out of sym pa thy.

Then the very rich brah man said to the Blessed One: “Mag nifi  cent,
Mas ter Go tama! Mag nifi  cent! Just as if he were to place up right what
was over turned, to re veal what was hid den, to show the way to one who
was lost, or to carry a lamp into the dark so that those with eyes could
see forms, in the same way has Mas ter Go tama—through many lines of
rea son ing—made the Dhamma clear. I go to Mas ter Go tama for refuge,
to the Dhamma, & to the Saṅgha of monks. May Mas ter Go tama re -
mem ber me as a lay fol lower who has gone for refuge from this day for -
ward, for life.”

See also: AN 2:31–32; Iti 74; Iti 106

The Builder
 

Navakam mika Sutta  (SN 7:17)

On one oc ca sion the Blessed One was stay ing among the Kos alans in
a cer tain for est grove. Now at that time the brah man Navakam mika
[“Builder”] Bhārad vāja was get ting some work done in that for est grove.
He saw the Blessed One sit ting un der a Sal tree—his legs folded cross -



92

wise, his body held erect, with mind ful ness set to the fore. On see ing
him, the thought oc curred to the brah man: “Here I am, tak ing de light in
get ting work done in this for est grove. But what does this con tem pla tive
take de light in get ting done?”

So he went to the Blessed One and on ar rival re cited this verse:

“What jobs are get ting done,
monk in the Sal for est?

Alone in the wilder ness,
in what does Go tama

find de light?”

The Bud dha:
“I have no work
to do in the for est.
The for est of rest less danc ing about

I’ve cut
at the root.

Though in the for est, I’m
de for ested,
de-ar rowed.

I de ligh talone,
dis con tent cast away.”

When this was said, the brah man Navakam mika Bhārad vāja said to
the Blessed One: “Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if
he were to place up right what was over turned, to re veal what was hid -
den, to show the way to one who was lost, or to carry a lamp into the
dark so that those with eyes could see forms, in the same way has Mas ter
Go tama—through many lines of rea son ing—made the Dhamma clear. I
go to Mas ter Go tama for refuge, to the Dhamma, & to the Saṅgha of
monks. May Mas ter Go tama re mem ber me as a lay fol lower who has
gone for refuge from this day for ward, for life.”

See also: Sn 1:4; Thig 13:2
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Fire wood-gath er ing
 

Kaṭṭhahāraka Sutta  (SN 7:18)

The po etic ex change in this dis course em pha sizes the diff er ence be tween ap -
pear ances and ac tual vi sion. The brah man ad dress ing the Bud dha speaks in
terms of con jec ture and uses three com pounds con tain ing the word “rūpa,” or
“ap pear ance”—gamb hīra-rūpa, sucāru-rūpa, and ac chera-rūpa (deep-look -
ing, very-lovely-look ing, and amaz ing-look ing). The Bud dha, how ever, em pha -
sizes not his ap pear ance but what he sees. What’s im por tant about him is not
how he looks to oth ers, but how he looks at things.

An other con trast is that, whereas the brah man con jec tures about the goal
the Bud dha is striv ing for in the wilder ness—at tain ing the heav ens of the
Brah mās—the Bud dha points out that he has al ready ar rived at a goal that is
hid den even to Brah mās.

*   *   *

On one oc ca sion the Blessed One was stay ing among the Kos alans in
a cer tain for est grove. Then a large num ber of fire wood-gath er ing youths
—stu dents of a cer tain brah man of the Bhārad vāja clan—went to the for -
est grove. On ar rival, they saw the Blessed One sit ting in the grove—his
legs folded cross wise, his body set straight, mind ful ness es tab lished to
the fore. On see ing him, they went to the brah man of the Bhārad vāja
clan and, on ar rival, said to him, “Sir, you should know that Go tama the
con tem pla tive is in that grove over there, sit ting with his legs folded
cross wise, his body set straight, mind ful ness es tab lished to the fore.

So the brah man of the Bhārad vāja clan, to gether with the youths,
went to the for est grove. On ar rival, he saw the Blessed One sit ting in the
grove—his legs folded cross wise, his body set straight, mind ful ness es -
tab lished to the fore. On see ing him, he went to the Blessed One and, on
ar rival, ad dressed him in verse:

“In the deep-look ing for est,
teem ing with ter rors,
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hav ing plunged into the wilder ness
—des o late, empty—

un flinch ingly, stead fastly, com pellingly,
you prac tice jhāna, monk:
How very lovely you look!

Where no song is sung,
where no mu sic is played,
alone in the wilder ness:

the for est-dwelling sage.
This looks amaz ing to me—
that you live alone in the for est

with rap tur ous mind.

I sup pose it’s in long ing
for the three heav ens un ex celled,
in the com pany of the rul ing lord of the worlds,
that, stay ing here in the wilder ness, des o late,

you prac tice aus ter i ties
for at tain ing Brahmā.”

The Bud dha:
“What ever the long ings or de lights
at tached—al ways—
to var i ous lev els of be ing,
or yearn ings born
from the root of un know ing:

I’ve de stroyed them all,
down to the root.

I—
with out long ing,

un at tached,
un in volved,

with pu ri fied vi sion
with re gard to all things,

hav ing reached self-awak en ing,
sub lime, un ex celled—
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prac tice jhāna hid den from Brahmā,
ma tured.”1

Note

1. In the PTS edi tion of the Pali Canon, this last line reads, jhāyām’ahaṁ

brāh maṇa raho vis sārado—“I prac tice jhāna, brah man, in seclu sion, ma -
tured.” This, how ever, does not fit in with the rhythm of the verse, and so
for that rea son I have fol lowed the Thai edi tion here—jhāyām’ahaṁ brahma-

raho visārado—which does fit in with the rhythm. This read ing also has the
ad van tage of pro vid ing a neat con trast to the ref er ence to Brahmā in the
brah man’s last line

The com pound brahma-raho, “Brahmā-pri vate,” can be read in ei ther of
two ways: ei ther pri vate like a Brahmā or pri vate to—i.e., hid den from—

Brahmā. The first read ing would sim ply con vey the fact that the prac tice of
jhāna puts one in a men tal state equiv a lent to a Brahmā. The sec ond read ing
points to the fact that the Bud dha, in hav ing gained awak en ing, med i tates
in a way that even Brah mās can not per ceive or un der stand. I have cho sen
this lat ter read ing be cause it par al lels the mes sage in AN 11:10.

See also: SN 1:10; SN 5:4; SN 5:7; SN 7:17; SN 9:6; SN 9:9; SN 35:153; Ud

3:2

Ānanda (In struc tions to Vaṅgīsa)
 

Ānanda Sutta  (SN 8:4)

On one oc ca sion Ven. Ānanda was stay ing near Sā vatthī in Jeta’s
Grove, Anāthapiṇḍika’s monastery. Then early in the morn ing, hav ing
ad justed his lower robe and tak ing his bowl & outer robe, he went into
Sā vatthī for alms with Ven. Vaṅgīsa as his at ten dant monk. Now at that
time dis sat is fac tion (with the celi bate life) had arisen in Ven. Vaṅgīsa.
Lust in vaded his mind. So he ad dressed Ven. Ānanda with this verse:

“With sen sual lust            I burn.
My mind            is on fire.
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Please, Go tama,            from com pas sion,
tell me how
to put it out.”

Ven. Ānanda:
“From dis torted per cep tion
your mind is on fire.
Shun the theme            of the beau ti ful

ac com pa nied by lust.
See men tal fab ri ca tions      as other,

as stress,
& not-self.

Ex tin guish your great lust.
Don’t keep burn ing again & again.
De velop the mind

—well-cen tered & one—
in the foul,
through the foul.

Have your mind ful ness
im mersed in the body.

Be one who pur sues
dis en chant ment.

De velop the theme-less.1

Cast out con ceit.
Then, from break ing through

con ceit,
you will go on your way,

at peace.”

Note

1. The theme less con cen tra tion of aware ness. See MN 121 and SN 41:7.

See also: MN 119; AN 4:163
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Seclu sion
 

Viveka Sutta  (SN 9:1)

I have heard that on one oc ca sion a cer tain monk was stay ing among
the Kos alans in a for est grove. Now at that time, as he had gone to spend
the day (in the grove), he was think ing un skill ful thoughts, con nected
with the house hold life.

Then the de vatā in hab it ing the for est grove, feel ing sym pa thy for the
monk, de sir ing his ben e fit, de sir ing to bring him to his senses, ap -
proached him and ad dressed him with this verse:

“De sir ing seclu sion
you’ve en tered the for est,
and yet your mind
goes run ning out side.
You, a per son:
sub due your de sire for peo ple.
Then you’ll be happy, free

from pas sion.
Dis pel dis con tent,
be mind ful.
Let me re mind you
of that which is good—
for the dust
of the re gions be low

is hard to tran scend.
Don’t let the dust
of the sen sual
pull

you
down.

As a bird
spat tered with dirt
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sheds the ad her ing dust with a shake,
so a monk

—en er getic & mind ful—
sheds the ad her ing dust.”

The monk, chas tened by the de vatā, came to his senses.

Anu rud dha
 

Anu rud dha Sutta  (SN 9:6)

I have heard that on one oc ca sion Ven. Anu rud dha was stay ing
among the Kos alans in a for est grove. Now at that time, a de vatā from
the ret inue of the heaven of the Thirty-three named Jālinī, one of Ven.
Anu rud dha’s for mer con sorts, went to him and, on ar rival, ad dressed
him with this verse:

“Di rect your mind
to where you used to live,
among the Devas of the Thirty-three,
em pow ered
with all sen sual plea sures.
Hon ored, sur rounded
by deva maid ens,

you
will shine.”

Ven. Anu rud dha:
“They’ve gone astray,
deva maid ens
es tab lished in self-iden tity.
And they’ve gone astray,
those be ings with deva maid ens

as their aim.”

Jālinī:
“They don’t know bliss
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who haven’t seen Nan dana,
abode of the em i nent devas,

glo ri ous,
of the Thirty-three.”

Ven. Anu rud dha:
“You fool, don’t you know
the ara hants’ maxim?—

‘How in con stant are fab ri ca tions!
Their na ture:      to arise & pass away.
They dis band      as they are aris ing.
Their to tal still ing         is bliss.’
Jālinī, there is now
in deva com pany
no fur ther abode
(for me).
With the ut ter end ing
of wan der ing on in birth,
there is now
no fur ther be com ing.”

See also: SN 5:7; SN 6: 15; AN 3:129

The Va jjian Princeling
 

Va jjīputta Sutta  (SN 9:9)

On one oc ca sion a cer tain monk, a Va jjian princeling, was stay ing
near Vesālī in a for est grove. And on that oc ca sion an all-night fes ti val
was be ing held in Vesālī. The monk—lament ing as he heard the re -
sound ing din of wind mu sic, string mu sic, & gongs com ing from Vesālī,
on that oc ca sion re cited this verse:

“I live in the wilder ness
all alone

like a log cast away in the for est.
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On a night like this,
who could there be
more mis er able

than me?”

Then the de vatā in hab it ing the for est grove, feel ing sym pa thy for the
monk, de sir ing his ben e fit, de sir ing to bring him to his senses, ap -
proached him and ad dressed him with this verse:

“As you live in the wilder ness all alone
like a log cast away in the for est,
many are those who envy you,

as hell-be ings do,
those headed for heaven.”

The monk, chas tened by the de vatā, came to his senses.

See also: MN 130; SN 35:135; Dhp 181

In ap pro pri ate At ten tion
 

Ay on iso-man asikāra Sutta  (SN 9:11)

I have heard that on one oc ca sion a cer tain monk was stay ing among
the Kos alans in a for est grove. Now at that time, he spent the day’s abid -
ing think ing evil, un skill ful thoughts: i.e., thoughts of sen su al ity,
thoughts of ill will, thoughts of do ing harm.

Then the de vatā in hab it ing the for est grove, feel ing sym pa thy for the
monk, de sir ing his ben e fit, de sir ing to bring him to his senses, ap -
proached him and ad dressed him with this verse:

“From in ap pro pri ate at ten tion
you’re be ing chewed by your thoughts.
Re lin quish ing what’s in ap pro pri ate,

con tem plate
ap pro pri ately.
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Keep ing your mind on the Teacher,
the Dhamma, the Saṅgha, your virtues,

you will ar rive at
joy,
rap ture,
plea sure
with out doubt.

Then,                  sat u rated
with joy,

you will put an end
to suff er ing & stress.”

The monk, chas tened by the de vatā, came to his senses.

See also: DN 2; SN 22:122; AN 3:129; AN 4:263; Iti 16

The Thief of a Scent
 

Pad uma pup pha Sutta  (SN 9:14)

I have heard that on one oc ca sion a cer tain monk was stay ing among
the Kos alans in a for est grove. Now at that time, af ter his meal, re turn ing
from his alm sround, he went down to a lo tus pond and sniffed a red lo -
tus.

Then the de vatā in hab it ing the for est grove, feel ing sym pa thy for the
monk, de sir ing his ben e fit, de sir ing to bring him to his senses, ap -
proached him and ad dressed him with this verse:

“You sniff this wa ter-born flower
that hasn’t been given to you.
This, dear sir,      is a fac tor of steal ing.
You         are a thief of a scent.”

The monk:
“I don’t take, don’t dam age.
I sniff at the lo tus
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from far away.
So why do you call me
a thief of a scent?

One who
digs up the stalks,
dam ages flow ers,

one of such ruth less be hav ior:
why don’t you say it of him?”

The de vatā:
“A per son ruth less & grasp ing,
smeared like a nurs ing di a per:
to him
I have noth ing to say.

It’s you
to whom I should speak.

To a per son un blem ished,
con stantly search ing for pu rity,
a hair-tip’s worth of evil

seems as large
as a cloud.”

The monk:
“Yes, yakkha, you un der stand me
and show me sym pa thy.
Warn me again, yakkha,
when ever again
you see some thing like this.”

The de vatā:
“I don’t de pend on you
for my liv ing
nor am I
your hired hand.

You, monk,
you your self should know
how to go to the good des ti na tion.”
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The monk, chas tened by the de vatā, came to his senses.

See also: SN 1:20; SN 9:1; SN 9:9; AN 4:263

With Maṇib hadda
 

Maṇib hadda Sutta  (SN 10:4)

Mind ful ness is not a cure-all.

*   *   *

On one oc ca sion the Blessed One was stay ing among the Ma g a d hans
at the Jewel-stand Shrine, the haunt of the yakkha-spirit, Maṇib hadda
[Aus pi cious Jewel].

Then Maṇib hadda the yakkha-spirit went to the Blessed One and, on
ar rival, re cited this verse:

“It’s al ways aus pi cious for one who is mind ful.
The mind ful one pros pers hap pily—al ways.
The mind ful one grows bet ter each day
and is to tally freed from an i mos ity.”

The Bud dha:
“It’s al ways aus pi cious for one who is mind ful.
The mind ful one pros pers hap pily al ways.
The mind ful one grows bet ter each day
but isn’t to tally freed from an i mos ity.

Who ever’s heart, all day, all night,
de lights in harm less ness
with good will for all be ings
has no an i mos ity         with any one at all.

See also: MN 61; SN 47:19; AN 4:96; AN 4:99
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About Su datta (Anāthapiṇḍika)
 

Su datta Sutta  (SN 10:8)

Many dis courses are set in Jeta’s Grove, the monastery do nated by
Anāthapiṇḍika. Here we learn how Anāthapiṇḍika first met the Bud dha. A
dra matic point in the story re volves around the fact that most peo ple knew of
him by his ep i thet—Anāthapiṇḍika means “Alms giver to those with out pro tec -
tion”—rather than by his given name. Thus he is sur prised to hear the Bud -
dha, at their first meet ing, ad dress him cor rectly.

The Cullavagga (VI) gives this same story in greater de tail and adds more
in ci dents: Af ter recit ing the verse with which this dis course ends, the Bud dha
gives Anāthapiṇḍika a step-by-step teach ing, cul mi nat ing in an ex pla na tion
of the four no ble truths. At the end of the teach ing, Anāthapiṇḍika at tains
stream-en try. He then re turns home to Sā vatthī, pur chases a grove from Prince
Jeta at im mense price, and es tab lishes a monastery for the Bud dha and the
Saṅgha. There, ac cord ing to the com men taries, the Bud dha spent more rains
re treats than at any other monastery.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Cool For est. Now at that time Anāthapiṇḍika the house -
holder had ar rived in Rā ja gaha on some busi ness. He heard, “An Awak -
ened One, they say, has ap peared in the world,” and he wanted to go
right then to see the Blessed One. Then the thought oc curred to him,
“To day is not the proper time to go to see the Blessed One. To mor row I
will go to see the Blessed One at the proper time.” With his mind ful ness
im mersed in the Awak ened One he lay down to sleep. Three times he
got up dur ing the night, think ing it was light. Then he went to the gate
to the char nel ground. Non-hu man be ings opened the gate.

When Anāthapiṇḍika the house holder had left the city, the light van -
ished and dark ness ap peared. Fear, ter ror, & hor rip i la tion arose, and be -



105

cause of that he wanted to turn back. Then Sivaka the yakkha-spirit, in -
vis i ble, pro claimed:

“A hun dred ele phants,
a hun dred horses,
a hun dred mule-drawn carts,
a hun dred-thou sand maid ens
adorned with jew els & ear rings
aren’t worth one-six teenth
of one step for ward.

Go for ward, house holder!
Go for ward, house holder!
Go ing for ward is bet ter for you,

not back!”

The dark ness then van ished for Anāthapiṇḍika and the light ap -
peared. The fear, ter ror, & hor rip i la tion he had felt sub sided.

For a sec ond time… a third time, the light van ished and dark ness ap -
peared. Fear, ter ror, & hor rip i la tion arose, and be cause of that
Anāthapiṇḍika wanted to turn back. Then for a third time, Sivaka the
yakkha-spirit, in vis i ble, pro claimed:

“A hun dred ele phants,
a hun dred horses,
a hun dred mule-drawn carts,
a hun dred-thou sand maid ens
adorned with jew els & ear rings
aren’t worth one-six teenth
of one step for ward.

Go for ward, house holder!
Go for ward, house holder!
Go ing for ward is bet ter for you,

not back!”

The dark ness then van ished for Anāthapiṇḍika and the light ap -
peared. The fear, ter ror, & hor rip i la tion he had felt sub sided.
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So Anāthapiṇḍika went to the Cool For est. Now at that time, the
Blessed One—hav ing got ten up as the night was end ing—was pac ing
back & forth in the open air. He saw Anāthapiṇḍika the house holder
com ing from afar. On see ing him, he got down from his med i ta tion
path and sat on a seat made ready. As he was sit ting there he said to
Anāthapiṇḍika, “Come, Su datta.”

Then Anāthapiṇḍika, (think ing,) “The Blessed One is call ing me by
my given name!” threw him self down right there at the Blessed One’s
feet and said to him, “Lord, I hope the Blessed One has slept in ease.”

The Bud dha:
“Al ways, al ways,
he sleeps in ease:
the brah man to tally un bound,
who doesn’t ad here
to sen sual plea sures,
who’s with out ac qui si tions

& cooled.

Hav ing
cut all ties
& sub dued fear in the heart,

calmed,
he sleeps in ease,

hav ing reached peace
of aware ness.”

See also: AN 3:35; Ud 2:10

To the Āḷavaka Yakkha
 

Āḷavaka Sutta  (SN 10:12)

This dis course, which also oc curs at Sn 1:10, is the source of many proverbs
fre quently quoted in Ther avadin coun tries. In 1982, when Thai land was cel e -
brat ing the 200th an niver sary of the found ing of the cur rent dy nasty, His
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Majesty the King struc tured his chief ad dress to the Thai peo ple around the
four qual i ties men tioned in the Bud dha’s last verse.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Āḷavī in the haunt of the Āḷavaka yakkha. Then the Āḷavaka yakkha went
to the Blessed One and on ar rival said to him: “Get out, con tem pla tive!”

(Say ing,) “All right, my friend,” the Blessed One went out.

“Come in, con tem pla tive!”

(Say ing,) “All right, my friend,” the Blessed One went in.

A sec ond time… A third time, the Āḷavaka yakkha said to the Blessed
One, “Get out, con tem pla tive!”

(Say ing,) “All right, my friend,” the Blessed One went out.

“Come in, con tem pla tive!”

(Say ing,) “All right, my friend,” the Blessed One went in.

Then a fourth time, the Āḷavaka yakkha said to the Blessed One, “Get
out, con tem pla tive!”

“I won’t go out, my friend. Do what you have to do.”

“I will ask you a ques tion, con tem pla tive. If you can’t an swer me, I
will pos sess your mind or rip open your heart or, grab bing you by the
feet, hurl you across the Ganges.”

“My friend, I see no one in the cos mos with its devas, Māras & Brah -
mās, its con tem pla tives & brah mans, its roy alty & com mon folk, who
could pos sess my mind or rip open my heart or, grab bing me by the feet,
hurl me across the Ganges. But nev er the less, ask me what you wish.”

Āḷavaka:
“What      is a per son’s high est wealth?
What,      when well-prac ticed, brings bliss?
What      is the high est of sa vors?
Liv ing in what way

is one’s life called the best?”

The Bud dha:
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“Con vic tion      is a per son’s high est wealth.
Dhamma,         when well-prac ticed, brings bliss.
Truth         is the high est of sa vors.1

Liv ing with dis cern ment,
one’s life is called best.”

Āḷavaka:
“How         does one cross over the flood?
How         cross over the sea?
How         does one over come suff er ing & stress?
How         is a per son pu ri fied?”

The Bud dha:
“Through con vic tion      one crosses over the flood.
Through heed ful ness,      the sea.
Through per sis tence      one over comes

suff er ing & stress.
Through dis cern ment      a per son is pu ri fied.”

Āḷavaka:
“How         does one gain dis cern ment?
How         does one find wealth?
How         does one at tain honor?
How         bind friends to one self?
Pass ing from this world

to
the next world,
how         does one not grieve?”

The Bud dha:
“Con vinced of the ara hants’ Dhamma
for at tain ing un bind ing,
—heed ful, ob ser vant—
one lis ten ing well

gains dis cern ment.
Do ing what’s fit ting,
en dur ing bur dens,
one with ini tia tive
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finds wealth.
Through truth

one at tains honor.
Giv ing

binds friends to one self.

En dowed with these four qual i ties,
—truth,
self-con trol,
stamina,
re lin quish ment—

a house holder of con vic tion,
on pass ing away, doesn’t grieve.
Now, go ask oth ers,
com mon brah mans & con tem pla tives,
if any thing bet ter than

truth,
self-con trol,
stamina,
& re lin quish ment

here can be found.”

Āḷavaka:
“How could I go ask
com mon brah mans & con tem pla tives?—
now that to day I un der stand

what ben e fits
the next life.

It was truly for my well-be ing
that the Awak ened One came

to stay in Āḷavī.
To day I un der stand
where what is given
bears great fruit.
I’ll wan der from vil lage to vil lage,

town to town,
pay ing homage                  to the Self-awak ened One
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& the true right ness      of the Dhamma.”

Note

1. This is ap par ently a ref er ence to the con cept of “sa vor” (rasa) in In dian
aes thetic the ory. For more on this topic, see the In tro duc tion to Dhamma -

pada: A Trans la tion.

See also: AN 3:48; AN 4:62; AN 8:54; Dhp 354

The Top of the Stan dard
 

Dha jagga Sutta  (SN 11:3)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks: “Monks!”

“Yes, lord!” the monks re sponded to him.

The Blessed One said: “Once, monks, the devas & asuras were ar rayed
for bat tle. Then Sakka, lord of the devas, ad dressed the Devas of the
Thirty-three: ‘If, dear sirs, when the devas are en gaged in bat tle, there
should arise fear, ter ror, or hor rip i la tion, then on that oc ca sion you
should look up at the top of my stan dard. For when you look up at the
top of my stan dard, any fear, ter ror, or hor rip i la tion you may have will
be aban doned.

“‘If you don’t look up at the top of my stan dard, then you should
look up at the top of the stan dard of Pa jā pati the deva-king. For when
you look up at the top of the stan dard of Pa jā pati the deva-king, any fear,
ter ror, or hor rip i la tion you may have will be aban doned.

“‘If you don’t look up at the top of the stan dard of Pa jā pati the deva-
king, then you should look up at the top of the stan dard of Varuṇa the
deva-king. For when you look up at the top of the stan dard of Varuṇa
the deva-king, any fear, ter ror, or hor rip i la tion you may have will be
aban doned.
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“‘If you don’t look up at the top of the stan dard of Varuṇa the deva-
king, then you should look up at the top of the stan dard of Īsāna the
deva-king. For when you look up at the top of the stan dard of Īsāna the
deva-king, any fear, ter ror, or hor rip i la tion you may have will be aban -
doned.

“Monks, in those who look up at the top of the stan dard of Sakka,
lord of the devas; in those who look up at the top of the stan dard of Pa jā -
pati the deva-king; in those who look up at the top of the stan dard of
Varuṇa, the deva-king; or in those who look up at the top of the stan dard
of Īsāna, the deva-king, any fear, ter ror, or hor rip i la tion they may have
might be aban doned, or it might not. Why is that? Be cause Sakka, lord
of the devas, is not free of pas sion, free of aver sion, or free of delu sion.
He can be fright ened, ter ror ized, cow ardly, quick to flee.

“But, monks, I tell you this: If, when you have gone to the wilder ness,
to the foot of a tree, or to an empty dwelling, there should arise fear, ter -
ror, or hor rip i la tion, then on that oc ca sion you should rec ol lect me thus:
‘In deed, the Blessed One is wor thy & rightly self-awak ened, con sum mate
in clear-know ing & con duct, well-gone, an ex pert with re gard to the cos -
mos, un ex celled trainer of peo ple fit to be tamed, teacher of devas & hu -
man be ings, awak ened, blessed.’ For when you rec ol lect me, monks, any
fear, ter ror, or hor rip i la tion you may have will be aban doned.

“If you don’t rec ol lect me, then you should rec ol lect the Dhamma
thus: ‘The Dhamma is well taught by the Blessed One, to be seen here &
now, time less, invit ing ver i fi ca tion, lead ing out, to be ex pe ri enced by the
ob ser vant for them selves.’ For when you rec ol lect the Dhamma, monks,
any fear, ter ror, or hor rip i la tion you may have will be aban doned.

“If you can not rec ol lect the Dhamma, then you should rec ol lect the
Saṅgha thus: ‘The Saṅgha of the Blessed One’s dis ci ples who have prac -
ticed well, prac ticed straight for wardly, prac tice me thod i cally, prac ticed
mas ter fully, i. e., the four pairs, the eight-types (of no ble ones): That is
the Saṅgha of the Blessed One’s dis ci ples—de serv ing of gifts, de serv ing
of hos pi tal ity, de serv ing of off er ings, de serv ing of re spect, the un ex celled
field of merit for the world.’ For when you rec ol lect the Saṅgha, monks,
any fear, ter ror, or hor rip i la tion you may have will be aban doned.
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“Why is that? Be cause the Tathā gata, wor thy & rightly self-awak ened,
is free of pas sion, free of aver sion, free of delu sion. He is fear less, can not
be ter ror ized, bold, not quick to flee.”

This is what the Blessed One said. Hav ing said this, the One Well-
Gone, the Teacher, fur ther said this:

“In wilder ness, monks,
at the foot of a tree,
or in an empty dwelling,

rec ol lect the Bud dha:
You will have no fear.

If you don’t re call the Bud dha—
chief of the world,
the bull of men—

then rec ol lect the Dhamma,
lead ing out,
well taught.

If you don’t re call the Dhamma—
lead ing out,
well taught—

then rec ol lect the Saṅgha,
the field of merit
un ex celled.

For those who have thus re called
the Bud dha,
Dhamma,
& Saṅgha, monks,

there will be
no ter ror,
hor rip i la tion,

or fear.”

See also: DN 21; MN 4; AN 10:92; AN 11:12–13; Khp 6; Dhp 188–192; Iti 90
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Vic tory Through What is Well Spo ken
 

Sub hāsita-jaya Sutta  (SN 11:5)

On one oc ca sion the Blessed One was stay ing near Sā vatthī at Jeta’s
Grove, Anāthapiṇḍika’s monastery. There he ad dressed the monks,
“Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “Once in the past the devas & asuras1 were ar -
rayed for bat tle. Then Vepacitti the asura-king said to Sakka the deva-
king: ‘Let there be vic tory through what is well spo ken.’

“‘Yes, Vepacitti, let there be vic tory through what is well spo ken.’

“So the devas & asuras ap pointed a panel of judges, (think ing,) ‘These
will de cide for us what is well spo ken & poorly spo ken.’

“Then Vepacitti the asura-king said to Sakka the deva-king, ‘Say a
verse, deva-king!’

“When this was said, Sakka the deva-king said to Vepacitti the asura-
king, ‘But you are the se nior de ity here, Vepacitti. You say a verse.’

“When this was said, Vepacitti re cited this verse:

‘Fools would flare up even more
if there were no con straints.
Thus an en light ened one
should re strain the fool
with a heavy stick.’

“When Vepacitti had said this verse, the asuras ap plauded but the
devas were silent. So Vepacitti said to Sakka, ‘Say a verse, deva-king!’

“When this was said, Sakka re cited this verse:

‘This, I think,
is the only con straint for a fool:
When, know ing the other’s pro voked,

you mind fully grow calm.’
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“When Sakka had said this verse, the devas ap plauded but the asuras
were silent. So Sakka said to Vepacitti, ‘Say a verse, Vepacitti!’

“When this was said, Vepacitti re cited this verse:

‘Vāsava 2, I see a fault
in this very for bear ance:
When the fool thinks,

“He’s for bear ing
out of fear of me,”

the id iot pur sues you even more—
as a bull, some one who runs away.’

“When Vepacitti had said this verse, the asuras ap plauded but the
devas were silent. So Vepacitti said to Sakka, ‘Say a verse, deva-king!’

“When this was said, Sakka re cited this verse:

‘It doesn’t mat ter
whether he thinks,

“He’s for bear ing
out of fear of me.”

One’s own true good
is the fore most good.

Noth ing bet ter
than pa tience
is found.

Who ever, when strong,
is for bear ing

to one who is weak:
that’s the fore most pa tience.
The weak must con stantly en dure.
They call that strength
no strength at all:

who ever’s strength
is the strength of a fool.

There’s no re proach
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for one who is strong,
guard ing—guarded by—Dhamma.

You make things worse
when you flare up
at some one who’s an gry.
Who ever doesn’t flare up
at some one who’s an gry

wins a bat tle
hard to win.

You live for the good of both
—your own, the other’s—

when, know ing the other’s pro voked,
you mind fully grow calm.

When you work the cure of both
—your own, the other’s—

those who think you a fool
know noth ing of Dhamma.’

“When Sakka had said this verse, the devas ap plauded but the asuras
were silent. Then the deva & asura panel of judges said, ‘The verses said
by Vepacitti the asura-king lie in the sphere of swords & weapons—
thence ar gu ments, quar rels, & strife. Whereas the verses said by Sakka
the deva-king lie out side the sphere of swords & weapons—thence no ar -
gu ments, no quar rels, no strife. The vic tory through what is well spo ken
goes to Sakka the deva-king.’

“And that, monks, is how the vic tory through what was well spo ken
went to Sakka the deva-king.”

Notes

1. The devas & asuras were two groups of deities who fought for con trol
of heaven (like the gods & ti tans in Greek mythol ogy). The devas even tu ally
won. The asuras, known for their fierce anger, later be came classed as an gry
demons and, in some Bud dhist cos molo gies, are re garded as a class of be ing
lower than hu man.

2. Vāsa vant (voca tive, Vāsava)—“Pow er ful”—is one of Sakka’s ep i thets.
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See also: DN 21; SN 1:71; SN 7:2; SN 35:207; AN 7:60; Dhp 129–134; Sn 3:3;

Sn 4:15
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An Anal y sis of De pen dent Co-aris ing
 

Paṭic casamup pāda Vib haṅga Sutta  (SN 12:2)

Stay ing near Sā vatthī … “Monks, I will de scribe & an a lyze de pen dent
co-aris ing for you. And what is de pen dent co-aris ing?

From ig no rance as a req ui site con di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now which ag ing-&-death? What ever ag ing, de crepi tude, bro ken ness,
gray ing, wrin kling, de cline of life-force, weak en ing of the fac ul ties of the
var i ous be ings in this or that group of be ings, that is called ag ing. What -
ever de ceas ing, pass ing away, break ing up, dis ap pear ance, dy ing, death,
com ple tion of time, break up of the ag gre gates, cast ing off of the body,
in ter rup tion in the life fac ulty of the var i ous be ings in this or that group
of be ings, that is called death.

“And which birth? What ever birth, tak ing birth, de scent, com ing-to-
be, com ing-forth, ap pear ance of ag gre gates, & ac qui si tion of (sense) me -
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dia of the var i ous be ings in this or that group of be ings, that is called
birth.

“And which be com ing? These three be com ings: sen sual be com ing,
form be com ing, & form less be com ing. This is called be com ing.

“And which cling ing/sus te nance? These four are cling ings: sen su al ity-
cling ing, view-cling ing, habit-&-prac tice-cling ing, and doc trine-of-self-
cling ing. This is called cling ing. [Or: These four are sus te nances: sen su al -
ity-sus te nance, view-sus te nance, habit-&-prac tice-sus te nance, and doc -
trine-of-self-sus te nance.]

“And which crav ing? These six are classes of crav ing: crav ing for forms,
crav ing for sounds, crav ing for smells, crav ing for tastes, crav ing for tac -
tile sen sa tions, crav ing for ideas. This is called crav ing.

“And which feel ing? These six are classes of feel ing: feel ing born from
eye-con tact, feel ing born from ear-con tact, feel ing born from nose-con -
tact, feel ing born from tongue-con tact, feel ing born from body-con tact,
feel ing born from in tel lect-con tact. This is called feel ing.

“And which con tact? These six are classes of con tact: eye-con tact, ear-
con tact, nose-con tact, tongue-con tact, body-con tact, in tel lect-con tact.
This is called con tact.

“And which six sense me dia? These six are sense me dia: the eye-
medium, the ear-medium, the nose-medium, the tongue-medium, the
body-medium, the in tel lect-medium. These are called the six sense me -
dia.

“And which name-&-form? Feel ing, per cep tion, in ten tion, con tact, &
at ten tion: This is called name. The four great el e ments, and the form de -
pen dent on the four great el e ments: This is called form. This name &
this form are called name-&-form.

“And which con scious ness? These six are classes of con scious ness: eye-
con scious ness, ear-con scious ness, nose-con scious ness, tongue-con scious -
ness, body-con scious ness, in tel lect-con scious ness. This is called con -
scious ness.

“And which fab ri ca tions? These three are fab ri ca tions: bod ily fab ri ca -
tions, ver bal fab ri ca tions, men tal fab ri ca tions. These are called fab ri ca -
tions.
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“And which ig no rance? Not know ing stress, not know ing the orig i na -
tion of stress, not know ing the ces sa tion of stress, not know ing the way
of prac tice lead ing to the ces sa tion of stress: This is called ig no rance.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing & death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

See also: DN 15; MN 9; Sn 3:12

About Go tama
 

Go tama Sutta  (SN 12:10)

“Monks, be fore my self-awak en ing, when I was still just an un awak -
ened bod hisatta, the re al iza tion came to me: ‘How this world has fallen
on diffi  culty! It is born, it ages, it dies, it falls away & rearises, but it
doesn’t dis cern the es cape from this stress, from this ag ing & death. O
when will it dis cern the es cape from this stress, from this ag ing & death?’

“Then the thought oc curred to me, ‘Ag ing-&-death ex ists when what
ex ists? From what as a req ui site con di tion comes ag ing-&-death?’ From
my ap pro pri ate at ten tion there came the break through of dis cern ment:
‘Ag ing-&-death ex ists when birth ex ists.1 From birth as a req ui site con di -
tion comes ag ing-&-death.’

Then the thought oc curred to me, ‘Birth ex ists when what ex ists?
From what as a req ui site con di tion comes birth?’ From my ap pro pri ate



120

at ten tion there came the break through of dis cern ment: ‘Birth ex ists
when be com ing ex ists. From be com ing as a req ui site con di tion comes
birth.’ …

“‘Be com ing ex ists when cling ing ex ists.…

“‘Cling ing ex ists when crav ing ex ists.…

“‘Crav ing ex ists when feel ing ex ists.…

“‘Feel ing ex ists when con tact ex ists.…

“‘Con tact ex ists when the six sense me dia ex ist.…

“‘The six sense me dia ex ist when name-&-form ex ists.…

“‘Name-&-form ex ists when con scious ness ex ists.…

“‘Con scious ness ex ists when fab ri ca tions ex ist.…

Then the thought oc curred to me, ‘Fab ri ca tions ex ist when what ex -
ists? From what as a req ui site con di tion come fab ri ca tions?’ From my ap -
pro pri ate at ten tion there came the break through of dis cern ment: ‘Fab ri -
ca tions ex ist when ig no rance ex ists. From ig no rance as a req ui site con di -
tion come fab ri ca tions.

“‘Thus:

From ig no rance as a req ui site con di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing & death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing. Orig i na tion, orig i na tion.’
Vi sion arose, clear know ing arose, dis cern ment arose, knowl edge arose,
il lu mi na tion arose within me with re gard to things never be fore heard.
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“Then the thought oc curred to me, ‘Ag ing & death don’t ex ist when
what doesn’t ex ist? From the ces sa tion of what comes the ces sa tion of ag -
ing & death?’ From my ap pro pri ate at ten tion there came the break -
through of dis cern ment: ‘Ag ing-&-death doesn’t ex ist when birth doesn’t
ex ist. From the ces sa tion of birth comes the ces sa tion of ag ing & death.’

“Then the thought oc curred to me, ‘Birth doesn’t ex ist when what
doesn’t ex ist? From the ces sa tion of what comes the ces sa tion of birth?’
From my ap pro pri ate at ten tion there came the break through of dis cern -
ment: ‘Birth doesn’t ex ist when be com ing doesn’t ex ist. From the ces sa -
tion of be com ing comes the ces sa tion of birth.’ …

“‘Be com ing doesn’t ex ist when cling ing doesn’t ex ist.…

“‘Cling ing doesn’t ex ist when crav ing doesn’t ex ist.…

“‘Crav ing doesn’t ex ist when feel ing doesn’t ex ist.…

“‘Feel ing doesn’t ex ist when con tact doesn’t ex ist.…

“‘Con tact doesn’t ex ist when the six sense me dia don’t ex ist.…

“‘The six sense me dia don’t ex ist when name-&-form doesn’t ex ist.…

“‘Name-&-form doesn’t ex ist when con scious ness doesn’t ex ist.…

“‘Con scious ness doesn’t ex ist when fab ri ca tions don’t ex ist.…

Then the thought oc curred to me, ‘Fab ri ca tions don’t ex ist when
what doesn’t ex ist? From the ces sa tion of what comes the ces sa tion of
fab ri ca tions?’ From my ap pro pri ate at ten tion there came the break -
through of dis cern ment: ‘Fab ri ca tions don’t ex ist when ig no rance
doesn’t ex ist. From the ces sa tion of ig no rance comes the ces sa tion of fab -
ri ca tions.

“‘Thus:

From the ces sa tion of ig no rance comes the ces sa tion of fab ri ca tions.

From the ces sa tion of fab ri ca tions comes the ces sa tion of con scious -
ness.

From the ces sa tion of con scious ness comes the ces sa tion of name-&-
form.

From the ces sa tion of name-&-form comes the ces sa tion of the six
sense me dia.
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From the ces sa tion of the six sense me dia comes the ces sa tion of con -
tact.

From the ces sa tion of con tact comes the ces sa tion of feel ing.

From the ces sa tion of feel ing comes the ces sa tion of crav ing.

From the ces sa tion of crav ing comes the ces sa tion of cling ing/sus te -
nance.

From the ces sa tion of cling ing/sus te nance comes the ces sa tion of be -
com ing.

From the ces sa tion of be com ing comes the ces sa tion of birth. From
the ces sa tion of birth, then ag ing & death, sor row, lamen ta tion, pain,
dis tress, & de spair all cease. Such is the ces sa tion of this en tire mass of
stress & suff er ing. Ces sa tion, ces sa tion.’ Vi sion arose, clear know ing
arose, dis cern ment arose, knowl edge arose, il lu mi na tion arose within me
with re gard to things never be fore heard.”

Note

1. The state ments, “X ex ists when Y ex ists” and “X doesn’t ex ist when Y
doesn’t ex ist” ap pear as part of the gen eral causal prin ci ple—idap pac cay atā,
this/that con di tion al ity—un der ly ing de pen dent co-aris ing as a whole. In
that prin ci ple, these state ments are paired with two other state ments: “From
the aris ing of X comes the aris ing of Y” and “From the ces sa tion of X comes
the ces sa tion of Y.” This lat ter pair of state ments is ex pressed in this sutta by
the for mu lae, “From X as a req ui site con di tion comes Y” and “From the ces -
sa tion of X comes the ces sa tion of Y.”

The first pair of state ments can be read in two ways, loosely and pre cisely.
Read loosely, they can mean that the ex is tence of X cre ates the con di tions
for Y even tu ally to ex ist; when X goes out of ex is tence, that cre ates the con -
di tions for Y even tu ally to go out of ex is tence. Read in this way, the state -
ments are equiv a lent with the sec ond pair of state ments. The re sult ing in ter -
pre ta tion of this/that con di tion al ity, how ever, has very lit tle ex plana tory
power, for it can not ac count for the Bud dha’s re jec tion of de ter min ism (see
MN 101 and AN 3:62), nor can it ac count for the com plex ity of feed back
loops in the Bud dha’s de tailed de scrip tions of causal ity.

Read as pre cise state ments, how ever, these state ments can mean that Y
will come into ex is tence si mul ta ne ously with X’s com ing into ex is tence and
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that Y will go out of ex is tence si mul ta ne ously with X’s go ing out of ex is -
tence. Read in this way, this/that con di tion al ity con tains the in ter play of
two fairly diff er ent causal prin ci ples, which goes a great way to ward ex plain -
ing both the com plex ity and the non-de ter min is tic na ture of the causal re la -
tion ships de scribed in the Bud dha’s teach ings. (See the In tro duc tion to The

Wings to awak en ing for a dis cus sion of this point.)
How ever, it has been ar gued that this sec ond read ing is in valid be cause it

ob vi ously does not ap ply to the state ment that ag ing-&-death ex ist when
birth ex ists, for the ag ing and death of a be ing can ob vi ously oc cur many
years af ter its birth. This ar gu ment, how ever, ig nores the pos si bil ity that the
Bud dha in this pas sage is re fer ring to the aris ing, de cay, and pass ing away of
mo men tary mind-states, which can oc cur so quickly that the process of ag -
ing-&-death on this level would oc cur si mul ta ne ously with the process of
birth.

This in ter pre ta tion is sup ported by two con sid er a tions. The first is that
the Bud dha terms this in sight a “break through of dis cern ment,” which
would hardly ap ply to the gen eral ob ser va tion that ag ing and death fol low
on birth. The sec ond con sid er a tion is that in SN 23:2, the Bud dha states
that one be comes a “be ing” when ever one gets caught up in de sire for any
of the ag gre gates. Be cause this is a purely men tal process, and be cause in di -
vid ual ag gre gates and their at ten dant de sires can arise and pass away very
quickly—SN 22:95 com pares the aris ing and pass ing away of feel ings with
the evanes cent ap pear ance and dis ap pear ance of bub bles caused by rain fall -
ing on a body of wa ter—the ag ing-&-death of a “be ing” on this level could
very eas ily oc cur si mul ta ne ously with its birth.

See also: SN 12:65

Nu tri ment
 

Āhāra Sutta  (SN 12:11)

This dis course in cor po rates the teach ing on the four nu tri ments (see
SN 12:63–64) into the pat tern for de pen dent co-aris ing, plac ing them in the
po si tion usu ally oc cu pied by cling ing: af ter crav ing and be fore be com ing.
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Putting nu tri ment in this po si tion high lights one of the con no ta tions of the
Pali word for cling ing, up ādāna, which can also mean “sus te nance.” It also
high lights one of the con no ta tions of the Pali word for crav ing, taṇhā, which
can also mean “thirst.”

The Com men tary to this dis course tries to fit this teach ing into the three-life -
time in ter pre ta tion of de pen dent co-aris ing, em pha siz ing the role of the four
nu tri ments in the me chan ics of death and re birth, but there is no need to limit
the teach ing to this in ter pre ta tion. The teach ings both in this dis course and in
the fol low ing one show the com plex in ter ac tions and feed back loops among the
diff er ent fac tors of de pen dent co-aris ing, both be tween life times and within a
sin gle life time—even a sin gle mo ment. Crav ing is what takes ma te rial form,
con tact, in ten tion, and con scious ness—all of which pre cede it in the chain of
de pen dent co-aris ing—and turns them into food for fur ther be com ing: con tin -
ued be com ing in this life time, and fu ture be com ing in the next.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks, there are these four nu tri ments for the main te nance
of be ings who have come into be ing or for the sup port of those in search
of a place to be born. Which four? Phys i cal food, gross or re fined; con -
tact as the sec ond; in tel lec tual in ten tion the third; and con scious ness the
fourth. These are the four nu tri ments for the main te nance of be ings who
have come into be ing or for the sup port of those in search of a place to
be born.

“Now, these four nu tri ments have what as their cause, what as their
orig i na tion, what as their source, what as that which brings them into
play? These four nu tri ments have crav ing as their cause, crav ing as their
orig i na tion, crav ing as their source, crav ing as that which brings them
into play.

“And this crav ing has what as its cause, what as its orig i na tion, what
as its source, what as that which brings it into play? … Feel ing.…

“And this feel ing has what as its cause…? … Con tact.…

“And this con tact has what as its cause…? … The six sense me dia.…
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“And these six sense me dia have what as their cause…? … Name-&-
form.…

“And this name-&-form has what as its cause…? … Con scious ness.…

“And this con scious ness has what as its cause…? … Fab ri ca tion.…

“And this fab ri ca tion has what as its cause, what as its orig i na tion,
what as its source, what as that which brings it into play? Fab ri ca tion has
ig no rance as its cause, ig no rance as its orig i na tion, ig no rance as its
source, ig no rance as that which brings it into play.

“Thus, from ig no rance as a req ui site con di tion come fab ri ca tions.

“From fab ri ca tions as a req ui site con di tion comes con scious ness.

“From con scious ness as a req ui site con di tion comes name-&-form.

“From name-&-form as a req ui site con di tion come the six sense me -
dia.

“From the six sense me dia as a req ui site con di tion comes con tact.

“From con tact as a req ui site con di tion comes feel ing.

“From feel ing as a req ui site con di tion comes crav ing.

“From crav ing as a req ui site con di tion comes cling ing/sus te nance.

“From cling ing/sus te nance as a req ui site con di tion comes be com ing.

“From be com ing as a req ui site con di tion comes birth.

“From birth as a req ui site con di tion, then ag ing & death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
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ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

See also: SN 12:63–64

To Phag guna
 

Phag guna Sutta  (SN 12:12)

Stay ing near Sā vatthī … “Monks, there are these four nu tri ments for
the main te nance of be ings who have come into be ing or for the sup port
of those in search of a place to be born. Which four? Phys i cal food, gross
or re fined; con tact as the sec ond; in tel lec tual in ten tion the third; and
con scious ness the fourth. These are the four nu tri ments for the main te -
nance of be ings who have come into be ing or for the sup port of those in
search of a place to be born.

When this was said, Ven. Moḷiya Phag guna said to the Blessed One,
“Lord, who feeds on the con scious ness-nu tri ment?“

“Not a valid ques tion,” the Blessed One said. “I don’t say ‘feeds.’ If I
were to say ‘feeds,’ then ‘Who feeds on the con scious ness-nu tri ment?’
would be a valid ques tion. But I don’t say that. When I don’t say that, the
valid ques tion is ‘Con scious ness-nu tri ment for what?’ And the valid an -
swer is, ‘Con scious ness-nu tri ment for the pro duc tion of fu ture com ing-
into-be ing. When that has come into be ing and ex ists, then the six sense
me dia. From the six sense me dia as a req ui site con di tion comes con tact.’”

“Lord, who makes con tact?”

“Not a valid ques tion,” the Blessed One said. “I don’t say ‘makes con -
tact.’ If I were to say ‘makes con tact,’ then ‘Who makes con tact?’ would be
a valid ques tion. But I don’t say that. When I don’t say that, the valid
ques tion is ‘From what as a req ui site con di tion comes con tact?’ And the
valid an swer is, ‘From the six sense me dia as a req ui site con di tion comes
con tact. From con tact as a req ui site con di tion comes feel ing.’”

“Lord, who feels?”
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“Not a valid ques tion,” the Blessed One said. “I don’t say ‘feels.’ If I
were to say ‘feels,’ then ‘Who feels?’ would be a valid ques tion. But I
don’t say that. When I don’t say that, the valid ques tion is ‘From what as
a req ui site con di tion comes feel ing?’ And the valid an swer is, ‘From con -
tact as a req ui site con di tion comes feel ing. From feel ing as a req ui site
con di tion comes crav ing.’”

“Lord, who craves?”

“Not a valid ques tion,” the Blessed One said. “I don’t say ‘craves.’ If I
were to say ‘craves,’ then ‘Who craves?’ would be a valid ques tion. But I
don’t say that. When I don’t say that, the valid ques tion is ‘From what as
a req ui site con di tion comes crav ing?’ And the valid an swer is, ‘From feel -
ing as a req ui site con di tion comes crav ing. From crav ing as a req ui site
con di tion comes cling ing/sus te nance.’”

“Lord, who clings?”

“Not a valid ques tion,” the Blessed One said. “I don’t say ‘clings.’ If I
were to say ‘clings,’ then ‘Who clings?’ would be a valid ques tion. But I
don’t say that. When I don’t say that, the valid ques tion is ‘From what as
a req ui site con di tion comes cling ing?’ And the valid an swer is, ‘From
crav ing as a req ui site con di tion comes cling ing. From cling ing as a req ui -
site con di tion comes be com ing. From be com ing as a req ui site con di tion
comes birth. From birth as a req ui site con di tion, then ag ing-&-death,
sor row, lamen ta tion, pain, dis tress, & de spair come into play. Such is the
orig i na tion of this en tire mass of stress & suff er ing.1

“Now from the re main der less fad ing & ces sa tion of the six sense me -
dia2 comes the ces sa tion of con tact. From the ces sa tion of con tact comes
the ces sa tion of feel ing. From the ces sa tion of feel ing comes the ces sa -
tion of crav ing. From the ces sa tion of crav ing comes the ces sa tion of
cling ing/sus te nance. From the ces sa tion of cling ing/sus te nance comes
the ces sa tion of be com ing. From the ces sa tion of be com ing comes the
ces sa tion of birth. From the ces sa tion of birth, then ag ing-&-death, sor -
row, lamen ta tion, pain, dis tress, & de spair all cease. Such is the ces sa tion
of this en tire mass of stress & suff er ing.”

Notes
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1. An al ter na tive trans la tion for this ex change—and one that, in light of
the topic of nu tri ment, might ac tu ally be more apt—is:

“Lord, who takes sus te nance?”
“Not a valid ques tion,” the Blessed One said. “I don’t say ‘takes sus te -

nance.’ If I were to say ‘takes sus te nance,’ then ‘Who takes sus te nance?’
would be a valid ques tion. But I don’t say that. When I don’t say that, the
valid ques tion is ‘From what as a req ui site con di tion comes sus te nance?’
And the valid an swer is, ‘From crav ing as a req ui site con di tion comes sus te -
nance. From sus te nance as a req ui site con di tion comes be com ing. From be -
com ing as a req ui site con di tion comes birth. From birth as a req ui site con -
di tion, then ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair
come into play. Such is the orig i na tion of this en tire mass of stress & suff er -
ing.”

2. This refers to the mo ment of awak en ing, when the six sense me dia are
tran scended. See SN 35:117, AN 4:173, and Iti 44, and the dis cus sion of
“con scious ness with out fea ture” in The Mind Like Fire Un bound, chap ter 1.

See also: MN 109; SN 12:35; SN 12:63–64

To Kac cāna Gotta
 

Kac cā nagotta Sutta  (SN 12:15)

This sutta dis cusses a level of right view that ap par ently lies be yond the four
no ble truths, and ap plies to the point in the prac tice where the path has been
fully de vel oped, has done its work, and now has to be aban doned. Whereas the
four no ble truths carry four diff er ent du ties, this level of right view re duces all
aris ing and pass ing away—in clud ing, ap par ently, the aris ing and pass ing
away of the path—to stress, thus in volv ing only one duty: com pre hen sion to
the point of dis pas sion. It is in this way that all fab ri cated dham mas are aban -
doned and un bind ing can be fully re al ized. Other sut tas dis cussing this level of
right view in clude AN 7:58, AN 10:93, and Ud 1:10,

*   *   *
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Stay ing near Sā vatthī … Then Ven. Kac cāna Gotta ap proached the
Blessed One and, on ar rival, hav ing bowed down, sat to one side. As he
was sit ting there he said to the Blessed One: “Lord, ‘Right view, right
view,’ it is said. To what ex tent is there right view?”

“By & large, Kac cāna, this world1 is sup ported by [takes as its ob ject]
a po lar ity, that of ex is tence & non-ex is tence. But when one sees the orig i -
na tion2 of the world as it has come to be with right dis cern ment, ‘non-
ex is tence’ with ref er ence to the world does not oc cur to one. When one
sees the ces sa tion of the world as it has come to be with right dis cern -
ment, ‘ex is tence’ with ref er ence to the world does not oc cur to one.3

“By & large, Kac cāna, this world is in bondage to at tach ments, cling -
ings [sus te nances], & bi ases. But one such as this does not get in volved
with or cling to these at tach ments, cling ings, fix a tions of aware ness, bi -
ases, or ob ses sions; nor is he re solved on ‘my self.’ He has no un cer tainty
or doubt that mere stress, when aris ing, is aris ing; stress, when pass ing
away, is pass ing away.4 In this, his knowl edge is in de pen dent of oth ers.
It’s to this ex tent, Kac cāna, that there is right view.

“‘Ev ery thing ex ists’: That is one ex treme. ‘Ev ery thing doesn’t ex ist’:
That is a sec ond ex treme.5 Avoid ing these two ex tremes, the Tathā gata
teaches the Dhamma via the mid dle: From ig no rance as a req ui site con -
di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.
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“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

Notes

1. For the mean ing of “world,” here, see SN 35:82.
2. As SN 22:5 shows, “orig i na tion” means, not the sim ple aris ing of phe -

nom ena, but the cause of their aris ing. See also SN 56:11.
3. There is an ap par ent dis crep ancy be tween the state ments in this sutta

and this state ment in SN 22:94: “Form that’s in con stant, stress ful, sub ject to
change is agreed upon by the wise as ex ist ing in the world, and I too say, ‘It
ex ists.’ Feel ing that’s in con stant… Per cep tion that’s in con stant… Fab ri ca -
tions that are in con stant… Con scious ness that’s in con stant, stress ful, sub -
ject to change is agreed upon by the wise as ex ist ing in the world, and I too
say, ‘It ex ists.’”

The ap par ent dis crep ancy here can be re solved when we note that this
sutta is de scrib ing the state of mind of a per son fo cus ing on the orig i na tion
or ces sa tion of the data of the senses. A per son in that state of mind would
see noth ing in that mode of per cep tion that would give rise to thoughts of
ex is tence or non-ex is tence with re gard to those sense data. How ever, when
peo ple are en gag ing in dis cus sions about things that do or do not ap pear in
the world—as the Bud dha is de scrib ing in SN 22:94—then the terms “ex ist”
and “do not ex ist” would nat u rally oc cur to them.

In other words, this sutta and SN 22:94 are not mak ing diff er ent claims
about the on to log i cal sta tus of the world. They are sim ply de scrib ing the
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types of con cepts that do or don’t oc cur to the mind when re gard ing the
world in diff er ent ways.

4. See SN 5:10.
5. See SN 12:48. On the mean ing of “ev ery thing” (or “all”—sabba) here,

see SN 35:23.

See also: MN 22; SN 12:48; SN 22:47; SN 35:80; Sn 4:5; Sn 4:8–10; Sn 4:15; Sn

5:15

To the Cloth less As cetic
 

Acela Sutta  (SN 12:17)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Bam boo For est, the Squir rels’ Sanc tu ary. Then early in
the morn ing the Blessed One, hav ing ad justed his lower robe and tak ing
his bowl & outer robe, went into Rā ja gaha for alms. Kas s apa the cloth -
less1 as cetic saw him com ing from afar. On see ing him, he went to him
and, on ar rival, ex changed cour te ous greet ings with him. Af ter an ex -
change of friendly greet ings & cour te sies, he stood to one side. As he
was stand ing there, he said to the Blessed One, “We would like to ques -
tion Mas ter Go tama about a cer tain point, if he would take the time to
an swer our ques tion.”

“This is not the time for a ques tion, Kas s apa. We have en tered among
houses.”

A sec ond time.… A third time Kas s apa the cloth less as cetic said to
him, “We would like to ques tion Mas ter Go tama about a cer tain point, if
he would take the time to an swer our ques tion.”

“This is not the time for a ques tion, Kas s apa. We have en tered among
houses.”

When this was said, Kas s apa the cloth less as cetic said, “What we want
to ask isn’t much.”

“Then ask as you like.”

“Mas ter Go tama, is pain self-made?”
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“Don’t say that, Kas s apa.”

“Then is it other-made?”

“Don’t say that, Kas s apa.”

“Then is it both self-made and other-made?”

“Don’t say that, Kas s apa.”

“Then is it the case that pain, with out self-mak ing or other-mak ing, is
spon ta neously arisen?”

“Don’t say that, Kas s apa.”

“Then is there no pain?”

“It’s not the case, Kas s apa, that there is no pain. There is pain.”

“Then, in that case, does Mas ter Go tama not know or see pain?”

“Kas s apa, it’s not the case that I don’t know or see pain. I know pain.
I see pain.”

“Now, Mas ter Go tama, when asked, ‘Is pain self-made?’ you say,
‘Don’t say that, Kas s apa.’ When asked, ‘Then is it other-made?‘ you say,
‘Don’t say that, Kas s apa.’ When asked, ‘Then is it both self-made and
other-made?’ you say, ‘Don’t say that, Kas s apa.’ When asked, ‘Then is it
the case that pain, be ing nei ther self-made nor other-made, arises spon ta -
neously?’ you say, ‘Don’t say that, Kas s apa.’ When asked, ‘Then is there
no pain?’ you say, ‘It’s not the case, Kas s apa, that there is no pain. There
is pain.‘ When asked, ‘Well, in that case, does Mas ter Go tama not know
or see pain?’ you say, ‘Kas s apa, it’s not the case that I don’t know or see
pain. I know pain. I see pain.’ Then tell me about pain, lord Blessed One.
Teach me about pain, lord Blessed One!”

“Kas s apa, the state ment, ‘With the one who acts be ing the same as the
one who ex pe ri ences, ex ist ing from the be gin ning, pain is self-made’:
This cir cles around eter nal ism. And the state ment, ‘With the one who
acts be ing one thing, and the one who ex pe ri ences be ing an other, ex ist -
ing as the one struck by the feel ing’: This cir cles around an ni hi la tion -
ism.2 Avoid ing these two ex tremes, the Tathā gata teaches the Dhamma
via the mid dle:

From ig no rance as a req ui site con di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.
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From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

When this was said, Kas s apa the cloth less as cetic said, “Mag nifi  cent,
lord! Mag nifi  cent! Just as if he were to place up right what was over -
turned, to re veal what was hid den, to show the way to one who was lost,
or to carry a lamp into the dark so that those with eyes could see forms,
in the same way has the Blessed One—through many lines of rea son ing
—made the Dhamma clear. I go to the Blessed One for refuge, to the
Dhamma, and to the Saṅgha of monks. Let me ob tain the Go ing-forth
in the Blessed One’s pres ence, let me ob tain Ac cep tance [into the Saṅgha
of monks].”
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“Any one, Kas s apa, who has pre vi ously be longed to an other sect and
who de sires the Go ing-forth & Ac cep tance in this Dhamma & Vinaya,
must first un dergo pro ba tion for four months. If, at the end of four
months, the monks feel so moved, they give him the Go ing-forth & ac -
cept him to the monk’s state. But I know dis tinc tions among in di vid u als
in this mat ter.”

“Lord, if that is so, I am will ing to un dergo pro ba tion for four years.
If, at the end of four years, the monks feel so moved, let them give me
the go ing forth & ac cept me to the monk’s state.”

Then Kas s apa the cloth less as cetic ob tained the Go ing-forth in the
Blessed One’s pres ence, he ob tained Ac cep tance. And not long af ter his
Ac cep tance—dwelling alone, se cluded, heed ful, ar dent, & res o lute—he
in no long time en tered & re mained in the supreme goal of the holy life,
for which clans men rightly go forth from home into home less ness, di -
rectly know ing & re al iz ing it for him self in the here & now. He knew:
“Birth is ended, the holy life ful filled, the task done. There is noth ing
fur ther for the sake of this world.” And thus Ven. Kas s apa be came an -
other one of the ara hants.”

Notes

1. Acela: “One with out cloth.” Of ten trans lated as “naked,” but as MN 45
shows, such a per son might wear gar ments made of some thing other than
cloth.

2. This state ment tends to ward an ni hi la tion ism in im ply ing that per -
sonal iden tity is sim ply a se ries of rad i cally diff er ent per sons, one dis ap pear -
ing to be re placed by an other re peat edly through out time. In other words,
the X who did the ac tion whose fruit X is now ex pe ri enc ing is a rad i cally
diff er ent X from the X who is now ex pe ri enc ing it. That first X has dis ap -
peared and has been re placed by a diff er ent one. The Bud dha avoids this er -
ror—and the eter nal ist er ror of self-cau sa tion—by re fus ing to get en tan gled
in ques tions of per sonal iden tity. See MN 109, SN 12:12, and SN 12:35.

See also: SN 12:18; SN 12:25; SN 12:46; SN 12:67
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To Tim barukkha
 

Tim barukkha Sutta  (SN 12:18)

Stay ing near Sā vatthī … Then Tim barukkha the wan derer went to the
Blessed One and, on ar rival, ex changed cour te ous greet ings with him.
Af ter an ex change of friendly greet ings & cour te sies, he sat to one side.

As he was sit ting there, Tim barukkha the wan derer said to the Blessed
One, “Now, then, Mas ter Go tama, are plea sure & pain self-made?”

“Don’t say that, Tim barukkha,” the Blessed One said.

“Then are plea sure & pain other-made?”

“Don’t say that, Tim barukkha,” the Blessed One said.

“Then are plea sure & pain self-made & other-made?”

“Don’t say that, Tim barukkha,” the Blessed One said.

“Then are plea sure & pain, with out self-mak ing or other-mak ing,
spon ta neously arisen?”

“Don’t say that, Tim barukkha,” the Blessed One said.

“Then is there no plea sure & pain?”

“It’s not the case that there is no plea sure & pain, Tim barukkha.
There is plea sure & pain.”

“Then in that case, does Mas ter Go tama not know or see plea sure &
pain?”

“It’s not the case that I don’t know, don’t see, plea sure & pain, Tim -
barukkha. I do know plea sure & pain. I do see plea sure & pain.”

“Now, Mas ter Go tama, when asked, ‘Are plea sure & pain self-made,’
you say, ‘Don’t say that, Tim barukkha.’ When asked, ‘Then are plea sure
& pain other-made,’ you say, ‘Don’t say that, Tim barukkha.’ When asked,
‘Then are plea sure & pain, with out self-mak ing or other-mak ing, spon ta -
neously arisen?’ you say, ‘Don’t say that, Tim barukkha.’ When asked,
‘Then is there no plea sure & pain?’ you say, ‘It’s not the case that there is
no plea sure & pain, Tim barukkha. There is plea sure & pain.’ When
asked, ‘Then in that case, does Mas ter Go tama not know or see plea sure
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& pain?’ you say, ‘It’s not the case that I don’t know, don’t see, plea sure
& pain, Tim barukkha. I do know plea sure & pain. I do see plea sure &
pain.’ Then tell me about plea sure & pain, Mas ter Go tama. Teach me
about plea sure & pain.”

“Tim barukkha, I don’t say that—with the feel ing be ing the same as
the one who feels, ex ist ing from the be gin ning—plea sure & pain are
self-made.1 And I don’t say that—with feel ing be ing one thing and the
one who feels an other, ex ist ing as the one struck by the feel ing—plea -
sure & pain are other-made. Avoid ing these two ex tremes, the Tathā gata
teaches the Dhamma via the mid dle:

From ig no rance as a req ui site con di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
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be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

When this was said, Tim barukkha the wan derer said to the Blessed
One: “Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to
place up right what was over turned, to re veal what was hid den, to show
the way to one who was lost, or to carry a lamp into the dark so that
those with eyes could see forms, in the same way has Mas ter Go tama—
through many lines of rea son ing—made the Dhamma clear. I go to Mas -
ter Go tama for refuge, to the Dhamma, & to the Saṅgha of monks. May
Mas ter Go tama re mem ber me as a lay fol lower who has gone for refuge
from this day for ward, for life.”

Note

1. No tice that the mean ing of “self-made” here diff ers from that in the
pre ced ing sutta. There it means, “made by the per son who ex pe ri ences it.”
Here it means, “made by it self.”

See also: SN 12:17; SN 12:25; SN 12:46

The Fool & the Wise Per son
 

Bāla-paṇḍita Sutta  (SN 12:19)

Stay ing near Sā vatthī … “When a fool is ob structed by ig no rance and
con joined with crav ing, this body thus re sults. Now there is both this
body and ex ter nal name-&-form. Here, in de pen dence on this du al ity,
there is con tact at the six senses. Touched by these, or one or an other of
them, the fool is sen si tive to plea sure & pain.

“When a wise per son is ob structed by ig no rance and con joined with
crav ing, this body thus re sults. Now there is both this body and ex ter nal
name-&-form. Here, in de pen dence on this du al ity, there is con tact at
the six senses. Touched by these, or one or an other of them, the wise per -
son is sen si tive to plea sure & pain.
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“So what diff er ence, what dis tinc tion, what dis tin guish ing fac tor is
there be tween the wise per son & the fool?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would ex pli cate the mean ing of this state ment. Hav ing heard it from the
Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded.

The Blessed One said, “The ig no rance with which the fool is ob -
structed, the crav ing with which he is con joined, through which this
body re sults: That ig no rance has not been aban doned by the fool; that
crav ing has not been de stroyed. Why is that? The fool has not prac ticed
the holy life for the right end ing of stress. There fore, at the break-up of
the body, he is headed for a (new) body. Headed for a body, he is not en -
tirely freed from birth, ag ing, death, sor row, lamen ta tion, pain, dis tress,
& de spair. I tell you, he is not en tirely freed from stress & suff er ing.

“The ig no rance with which the wise per son is ob structed, the crav ing
with which he is con joined, through which this body re sults: That ig no -
rance has been aban doned by the wise per son; that crav ing has been de -
stroyed. Why is that? The wise per son has prac ticed the holy life for the
right end ing of stress. There fore, at the break-up of the body, he is not
headed for a (new) body. Not headed for a body, he is en tirely freed from
birth, ag ing, death, sor row, lamen ta tion, pain, dis tress, & de spair. He is,
I tell you, en tirely freed from stress & suff er ing.”

See also: SN 36:6; AN 2:21; AN 2:99

Req ui site Con di tions
 

Pac caya Sutta  (SN 12:20)

Stay ing near Sā vatthī … “Monks, I will teach you de pen dent co-aris -
ing & de pen dently co-arisen phe nom ena. Lis ten & pay close at ten tion. I
will speak.”
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“As you say, lord,” the monks replied.

The Blessed One said: “Now what is de pen dent co-aris ing? From birth
as a req ui site con di tion comes ag ing-&-death. Whether or not there is
the aris ing of Tathā gatas, this prop erty stands—this reg u lar ity of the
Dhamma, this or der li ness of the Dhamma, this this/that con di tion al ity.
The Tathā gata di rectly awak ens to that, breaks through to that. Di rectly
awak en ing & break ing through to that, he de clares it, teaches it, de -
scribes it, sets it forth. He re veals it, ex plains it, makes it plain, & says,
‘Look.’ From birth as a req ui site con di tion comes ag ing-&-death.

“From be com ing as a req ui site con di tion comes birth.…

“From cling ing/sus te nance as a req ui site con di tion comes be com ing.
…

“From crav ing as a req ui site con di tion comes cling ing/sus te nance.…

“From feel ing as a req ui site con di tion comes crav ing.…

“From con tact as a req ui site con di tion comes feel ing.…

“From the six sense me dia as a req ui site con di tion comes con tact.…

“From name-&-form as a req ui site con di tion come the six sense me -
dia.…

“From con scious ness as a req ui site con di tion comes name-&-form.…

“From fab ri ca tions as a req ui site con di tion comes con scious ness.…

“From ig no rance as a req ui site con di tion come fab ri ca tions. Whether
or not there is the aris ing of Tathā gatas, this prop erty stands—this reg u -
lar ity of the Dhamma, this or der li ness of the Dhamma, this this/that
con di tion al ity. The Tathā gata di rectly awak ens to that, breaks through to
that. Di rectly awak en ing & break ing through to that, he de clares it,
teaches it, de scribes it, sets it forth. He re veals it, ex plains it, makes it
plain, & says, ‘Look.’ From ig no rance as a req ui site con di tion come fab ri -
ca tions. What’s there in this way is a re al ity, not an un re al ity, not other
than what it seems, con di tioned by this/that. This is called de pen dent
co-aris ing.

“And what are de pen dently co-arisen phe nom ena? Ag ing-&-death are
de pen dently co-arisen phe nom ena: in con stant, fab ri cated, de pen dently
co-arisen, sub ject to end ing, sub ject to pass ing away, sub ject to fad ing,
sub ject to ces sa tion.
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“Birth is a de pen dently co-arisen phe nom e non.…

“Be com ing is a de pen dently co-arisen phe nom e non.…

“Cling ing/sus te nance is a de pen dently co-arisen phe nom e non.…

“Crav ing is a de pen dently co-arisen phe nom e non.…

“Feel ing is a de pen dently co-arisen phe nom e non.…

“Con tact is a de pen dently co-arisen phe nom e non.…

“The six sense me dia are de pen dently co-arisen phe nom ena.…

“Name-&-form is a de pen dently co-arisen phe nom e non.…

“Con scious ness is a de pen dently co-arisen phe nom e non.…

“Fab ri ca tions are de pen dently co-arisen phe nom ena.…

“Ig no rance is a de pen dently co-arisen phe nom e non: in con stant, fab ri -
cated, de pen dently co-arisen, sub ject to end ing, sub ject to pass ing away,
sub ject to fad ing, sub ject to ces sa tion. These are called de pen dently co-
arisen phe nom ena.

“When a dis ci ple of the no ble ones has seen well with right dis cern -
ment this de pen dent co-aris ing & these de pen dently co-arisen phe nom -
ena as they have come to be, it is not pos si ble that he would run af ter the
past, think ing, ‘Was I in the past? Was I not in the past? What was I in the
past? How was I in the past? Hav ing been what, what was I in the past?’
or that he would run af ter the fu ture, think ing, ‘Shall I be in the fu ture?
Shall I not be in the fu ture? What shall I be in the fu ture? How shall I be
in the fu ture? Hav ing been what, what shall I be in the fu ture?’ or that he
would be in wardly per plexed about the im me di ate present, think ing,
‘Am I? Am I not? What am I? How am I? Where has this be ing come
from? Where is it bound?’ Such a thing is not pos si ble. Why is that? Be -
cause the dis ci ple of the no ble ones has seen well with right dis cern ment
this de pen dent co-aris ing & these de pen dently co-arisen phe nom ena as
they have come to be.”

See also: MN 2; MN 38; SN 22:47; AN 4:199–200; Ud 5:7; Ud 6:5–6
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Pre req ui sites
 

Up anisa Sutta  (SN 12:23)

Stay ing near Sā vatthī … “Monks, the end ing of effl u ents is for one
who knows & sees, I tell you, not for one who does not know & does
not see. For one who knows what & sees what is there the end ing of ef -
flu ents? ‘Such is form, such its orig i na tion, such its dis ap pear ance. Such
is feel ing, such its orig i na tion, such its dis ap pear ance. Such is per cep -
tion, such its orig i na tion, such its dis ap pear ance. Such are fab ri ca tions,
such their orig i na tion, such their dis ap pear ance. Such is con scious ness,
such its orig i na tion, such its dis ap pear ance.’ The end ing of effl u ents is
for one who knows in this way & sees in this way.

“The knowl edge of end ing in the pres ence of end ing has its pre req ui -
site, I tell you. It is not with out a pre req ui site. And what is the pre req ui -
site for the knowl edge of end ing? Re lease, it should be said. Re lease has
its pre req ui site, I tell you. It is not with out a pre req ui site. And what is its
pre req ui site? Dis pas sion.… Dis en chant ment.… Knowl edge & vi sion of
things as they have come to be.… Con cen tra tion.… Plea sure.… Seren ity.
… Rap ture.… Joy.… Con vic tion.… Stress.… Birth.… Be com ing.…
Cling ing.… Crav ing.… Feel ing.… Con tact.… The six sense me dia.…
Name-&-form.… Con scious ness.… Fab ri ca tions.… Fab ri ca tions have
their pre req ui site, I tell you. They are not with out a pre req ui site. And
what is their pre req ui site? Ig no rance, it should be said.

“Thus fab ri ca tions have ig no rance as their pre req ui site,

con scious ness has fab ri ca tions as its pre req ui site,

name-&-form has con scious ness as its pre req ui site,

the six sense me dia have name-&-form as their pre req ui site,

con tact has the six sense me dia as its pre req ui site,

feel ing has con tact as its pre req ui site,

crav ing has feel ing as its pre req ui site,

cling ing has crav ing as its pre req ui site,
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be com ing has cling ing as its pre req ui site,

birth has be com ing as its pre req ui site,

stress has birth as its pre req ui site,

con vic tion has stress as its pre req ui site,

joy has con vic tion as its pre req ui site,

rap ture has joy as its pre req ui site,

calm has rap ture as its pre req ui site,

plea sure has calm as its pre req ui site,

con cen tra tion has plea sure as its pre req ui site,

knowl edge & vi sion of things as they have come to be has con cen tra -
tion as its pre req ui site,

dis en chant ment has knowl edge & vi sion of things as they have come
to be as its pre req ui site,

dis pas sion has dis en chant ment as its pre req ui site,

re lease has dis pas sion as its pre req ui site,

knowl edge of end ing has re lease as its pre req ui site.

“Just as when the devas pour rain in heavy drops & crash thun der on
the up per moun tains: The wa ter, flow ing down along the slopes, fills the
branches of the moun tain ravines & gul lies. When the branches of the
moun tain ravines & gul lies are full, they fill the lit tle lakes. When the lit -
tle lakes are full, they fill the big lakes… the lit tle rivers… the big rivers.
When the big rivers are full, they fill the great ocean. In the same way:

fab ri ca tions have ig no rance as their pre req ui site,

con scious ness has fab ri ca tions as its pre req ui site,

name-&-form has con scious ness as their pre req ui site,

the six sense me dia have name-&-form as their pre req ui site,

con tact has the six sense me dia as its pre req ui site,

feel ing has con tact as its pre req ui site,

crav ing has feel ing as its pre req ui site,

cling ing has crav ing as its pre req ui site,

be com ing has cling ing as its pre req ui site,

birth has be com ing as its pre req ui site,
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stress has birth as its pre req ui site,

con vic tion has stress as its pre req ui site,

joy has con vic tion as its pre req ui site,

rap ture has joy as its pre req ui site,

calm has rap ture as its pre req ui site,

plea sure has calm as its pre req ui site,

con cen tra tion has plea sure as its pre req ui site,

knowl edge & vi sion of things as they have come to be has con cen tra -
tion as its pre req ui site,

dis en chant ment has knowl edge & vi sion of things as they have come
to be as its pre req ui site,

dis pas sion has dis en chant ment as its pre req ui site,

re lease has dis pas sion as its pre req ui site,

knowl edge of end ing has re lease as its pre req ui site.”

See also: DN 2; AN 10:61; AN 11:1

To Bhūmija
 

Bhūmija Sutta  (SN 12:25)

Stay ing near Sā vatthī … Then Ven. Bhūmija, emerg ing from his seclu -
sion in the evening, went to Ven. Sāriputta. On ar rival, he ex changed
cour te ous greet ings with him. Af ter an ex change of friendly greet ings &
cour te sies, he sat to one side. As he was sit ting there, he said to Ven.
Sāriputta, “Friend Sāriputta, there are some con tem pla tives & brah mans,
teach ers of kamma, who de clare that plea sure & pain are self-made.
There are other con tem pla tives & brah mans, teach ers of kamma, who
de clare that plea sure & pain are other-made. Then there are other con -
tem pla tives & brah mans, teach ers of kamma, who de clare that plea sure
& pain are self-made & other-made. And then there are still other con -
tem pla tives & brah mans, teach ers of kamma, who de clare that plea sure
& pain, with out self-mak ing or other-mak ing, are spon ta neously arisen.
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In this case, friend Sāriputta, what is the Blessed One’s doc trine? What
does he teach? An swer ing in what way will I speak in line with what the
Blessed One has said, not mis rep re sent the Blessed One with what is un -
fac tual, and an swer in line with the Dhamma so that no one whose
think ing is in line with the Dhamma will have grounds for crit i cism?”

“The Blessed One, my friend, has said that plea sure & pain are de pen -
dently co-arisen. De pen dent on what? De pen dent on con tact. One
speak ing in this way would be speak ing in line with what the Blessed
One has said, would not be mis rep re sent ing the Blessed One with what
is un fac tual, and would be an swer ing in line with the Dhamma so that
no one whose think ing is in line with the Dhamma would have grounds
for crit i cism.

“What ever con tem pla tives & brah mans, teach ers of kamma, who de -
clare that plea sure & pain are self-made, even that is de pen dent on con -
tact. What ever con tem pla tives & brah mans, teach ers of kamma, who de -
clare that plea sure & pain are other-made, even that is de pen dent on
con tact. What ever con tem pla tives & brah mans, teach ers of kamma, who
de clare that plea sure & pain are self-made & other-made, even that is de -
pen dent on con tact. What ever con tem pla tives & brah mans, teach ers of
kamma, who de clare that plea sure & pain, with out self-mak ing or other-
mak ing, are spon ta neously arisen, even that is de pen dent on con tact.

“That any con tem pla tives & brah mans—teach ers of kamma who de -
clare that plea sure & pain are self-made—would be sen si tive to plea sure
& pain oth er wise than through con tact: That isn’t pos si ble. That any
con tem pla tives & brah mans—teach ers of kamma who de clare that plea -
sure & pain are other-made… self-made & other-made… who de clare
that plea sure & pain, with out self-mak ing or other-mak ing, are spon ta -
neously arisen—would be sen si tive to plea sure & pain oth er wise than
through con tact: That isn’t pos si ble.”

Now it so hap pened that Ven. Ānanda over heard this con ver sa tion be -
tween Ven. Sāriputta & Ven. Bhūmija. Then he went to the Blessed One
and, on ar rival, hav ing bowed down to him, sat to one side. As he was
sit ting there he re ported the en tire con ver sa tion to the Blessed One.

(The Blessed One said:) “Ex cel lent, Ānanda. Ex cel lent. One rightly an -
swer ing would an swer as Ven. Sāriputta has done.
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“I have said, Ānanda, that plea sure & pain are de pen dently co-arisen.
De pen dent on what? De pen dent on con tact. One speak ing in this way
would be speak ing in line with what I have said, would not be mis rep re -
sent ing me with what is un fac tual, and would be an swer ing in line with
the Dhamma so that no one whose think ing is in line with the Dhamma
would have grounds for crit i cism.

“What ever con tem pla tives & brah mans, teach ers of kamma, who de -
clare that plea sure & pain are self-made, even that is de pen dent on con -
tact. What ever con tem pla tives & brah mans, teach ers of kamma, who de -
clare that plea sure & pain are other-made… self-made & other-made…
with out self-mak ing or other-mak ing, are spon ta neously arisen, even
that is de pen dent on con tact.

“That any con tem pla tives & brah mans—teach ers of kamma who de -
clare that plea sure & pain are self-made—would be sen si tive to plea sure
& pain oth er wise than through con tact: That isn’t pos si ble. That any
con tem pla tives & brah mans—teach ers of kamma who de clare that plea -
sure & pain are other-made… self-made & other-made… with out self-
mak ing or other-mak ing, are spon ta neously arisen —would be sen si tive
to plea sure & pain oth er wise than through con tact: That isn’t pos si ble.

“When there is a body, plea sure & pain arise in ter nally with bod ily
in ten tion as the cause; or when there is speech, plea sure & pain arise in -
ter nally with ver bal in ten tion as the cause; or when there is in tel lect,
plea sure & pain arise in ter nally with in tel lec tual in ten tion as the cause.

“From ig no rance as a req ui site con di tion, then ei ther of one’s own ac -
cord one fab ri cates the bod ily fab ri ca tion on ac count of which that plea -
sure & pain arise in ter nally, or be cause of oth ers one fab ri cates the bod -
ily fab ri ca tion on ac count of which that plea sure & pain arise in ter nally.
Ei ther one fab ri cates alert the bod ily fab ri ca tion on ac count of which
that plea sure & pain arise in ter nally, or one fab ri cates unalert the bod ily
fab ri ca tion on ac count of which that plea sure & pain arise in ter nally.
[Sim i larly with ver bal & in tel lec tual fab ri ca tions.]

“Now, ig no rance is bound up in these things. From the re main der less
fad ing & ces sa tion of that very ig no rance, there no longer ex ists (the
sense of) the body on ac count of which that plea sure & pain in ter nally
arise. There no longer ex ists the speech… the in tel lect on ac count of
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which that plea sure & pain in ter nally arise. There no longer ex ists the
field, the site, the di men sion, or the is sue on ac count of which that plea -
sure & pain in ter nally arise.”

See also: MN 109; MN 126; SN 12:17–18; SN 12:46; SN 12:67

This Has Come Into Be ing
 

Bhū tami daṁ Sutta  (SN 12:31)

On one oc ca sion the Blessed One was stay ing near Sā vatthī in Jeta’s
Grove, Anāthapiṇḍika’s monastery. There he ad dressed Ven. Sāriputta,
“Sāriputta, it is said in Ajita’s Ques tion in the Way to the Fur ther Shore
[Sn 5:1]:

‘Those here who have fath omed the Dhamma,
those who are learn ers,
those who are run-of-the-mill:

When you, dear sir, as tute,
are asked this,

tell me their man ner of life.’

How is the de tailed mean ing of this brief state ment to be un der -
stood?”

When this was said, Ven. Sāriputta re mained silent.

A sec ond time .… A third time the Blessed One ad dressed Ven.
Sāriputta, “Sāriputta, it is said in Ajita’s Ques tion in the Way to the Fur -
ther Shore:

‘Those here who have fath omed the Dhamma,
those who are learn ers,
those who are run-of-the-mill:

When you, dear sir, as tute,
are asked this,

tell me their man ner of life.’
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How is the de tailed mean ing of this brief state ment to be un der -
stood?”

A third time, Ven. Sāriputta re mained silent.

“Do you see, Sāriputta, that ‘this has come into be ing’?”

“One sees with right dis cern ment as it has come to be, lord, that ‘this
has come into be ing.’ See ing with right dis cern ment as it has come to be
that ‘this has come into be ing,’ one prac tices for dis en chant ment with,
for dis pas sion to ward, for the ces sa tion of what has come into be ing.
One sees with right dis cern ment that ‘it has come into be ing from this
nu tri ment.’ See ing with right dis cern ment as it has come to be that ‘it
has come into be ing from this nu tri ment,’ one prac tices for dis en chant -
ment with, for dis pas sion to ward, for the ces sa tion of the nu tri ment by
which it has come into be ing. One sees with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion.’ See ing with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion,’ one prac tices for dis en chant ment with,
for dis pas sion to ward, for the ces sa tion of what is sub ject to ces sa tion.
This is how one is a learner.

“And how, lord, is one a per son who has fath omed the Dhamma?

“One sees with right dis cern ment as it has come to be, lord, that ‘this
has come into be ing.’ See ing with right dis cern ment as it has come to be
that ‘this has come into be ing,’ one is—through dis en chant ment, dis pas -
sion, ces sa tion, through lack of cling ing/sus te nance—re leased from what
has come into be ing. One sees with right dis cern ment as it has come to
be that ‘it has come into be ing from this nu tri ment.’ See ing with right
dis cern ment as it has come to be that ‘it has come into be ing from this
nu tri ment,’ one is—through dis en chant ment, dis pas sion, ces sa tion,
through lack of cling ing/sus te nance—re leased from the nu tri ment by
which it has come into be ing. One sees with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion.’ See ing with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion,’ one is—through dis en chant ment, dis -
pas sion, ces sa tion, through lack of cling ing/sus te nance—re leased from
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what is sub ject to ces sa tion. This is how one is a per son who has fath -
omed the Dhamma.

“It is in this way, lord, that I un der stand the de tailed mean ing of the
brief state ment in Ajita’s Ques tion in the Way to the Fur ther Shore:

‘Those here who have fath omed the Dhamma,
those who are learn ers,
those who are run-of-the-mill:

When you, dear sir, as tute,
are asked this,

tell me their man ner of life.’”

“Ex cel lent, Sāriputta. Ex cel lent. One sees with right dis cern ment as it
has come to be that ‘this has come into be ing.’ See ing with right dis cern -
ment as it has come to be that ‘this has come into be ing,’ one prac tices
for dis en chant ment with, for dis pas sion to ward, for the ces sa tion of
what has come into be ing. One sees with right dis cern ment as it has
come to be that ‘it has come into be ing from this nu tri ment.’ See ing
with right dis cern ment as it has come to be that ‘it has come into be ing
from this nu tri ment,’ one prac tices for dis en chant ment with, for dis pas -
sion to ward, for the ces sa tion of the nu tri ment by which it has come
into be ing. One sees with right dis cern ment as it has come to be that
‘from the ces sa tion of this nu tri ment, what has come into be ing is sub -
ject to ces sa tion.’ See ing with right dis cern ment as it has come to be that
‘from the ces sa tion of this nu tri ment, what has come into be ing is sub -
ject to ces sa tion,’ one prac tices for dis en chant ment with, for dis pas sion
to ward, for the ces sa tion of what is sub ject to ces sa tion. This is how one
is a learner.

“And how is one a per son who has fath omed the Dhamma?

“One sees with right dis cern ment as it has come to be that ‘this has
come into be ing.’ See ing with right dis cern ment as it has come to be that
‘this has come into be ing,’ one is—through dis en chant ment, dis pas sion,
ces sa tion, through lack of cling ing/sus te nance—re leased from what has
come into be ing. One sees with right dis cern ment as it has come to be
that ‘it has come into be ing from this nu tri ment.’ See ing with right dis -
cern ment as it has come to be that ‘it has come into be ing from this nu -
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tri ment,’ one is—through dis en chant ment, dis pas sion, ces sa tion,
through lack of cling ing/sus te nance—re leased from the nu tri ment by
which it has come into be ing. One sees with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion.’ See ing with right dis cern ment as it has
come to be that ‘from the ces sa tion of this nu tri ment, what has come
into be ing is sub ject to ces sa tion,’ one is—through dis en chant ment, dis -
pas sion, ces sa tion, through lack of cling ing/sus te nance—re leased from
what is sub ject to ces sa tion. This is how one is a per son who was fath -
omed the Dhamma.

“It is in this way that the de tailed mean ing of the brief state ment in
Ajita’s Ques tion in the Way to the Fur ther Shore is to be un der stood:

Those here who have fath omed the Dhamma,
those who are learn ers,
those who are run-of-the-mill:

When you, dear sir, as tute,
are asked this,

tell me their man ner of life.”

See also: MN 149; SN 12:64; Iti 49

From Ig no rance as a Req ui site Con di tion
 

Avi jjā pac caya Sutta  (SN 12:35)

In this dis course, the Bud dha re fuses to an swer the ques tion of whether there
is any one or any thing ly ing be hind the pro cesses de scribed in de pen dent co-
aris ing. When his in ter locu tor asks, for each fac tor in the causal process,
“Which is the x, and whose is the x?”, the Bud dha equates this with the as -
sump tion that, “X is one thing, and it is the x of some one/some thing else.” He
then equates this with the propo si tion, which he has re jected many times else -
where in the dis courses, that the soul is one thing and the body is some thing
else, i.e., that there is some thing un seen ly ing be hind the vis i ble pro cesses of
life. How ever, the Bud dha has also re jected, in as many times, the propo si tion
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that the soul is the same as the body, i.e., that there is noth ing un seen ly ing be -
hind the vis i ble pro cesses of life. Avoid ing these two ex tremes, he sim ply drops
the ques tion and fo cuses at ten tion on what is di rectly per ceiv able—the way
one fac tor in de pen dent co-aris ing func tions as a pre req ui site for the next. To
fo cus on what might or might not lie be hind these fac tors would be to tie one -
self up in spec u la tions about what, by defi  ni tion, can never be ex pe ri enced.
But by fo cus ing on the in ter play of the fac tors that are di rectly per ceiv able, and
—by so do ing—de vel op ing dis pas sion for them, one can over come the crav ing
and ig no rance that keep pro duc ing stress and suff er ing, and in that way gain
re lease.

*   *   *

Stay ing near Sā vatthī … (the Blessed One said,) “From ig no rance as a
req ui site con di tion come fab ri ca tions.…From birth as a req ui site con di -
tion, then ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair
come into play. Such is the orig i na tion of this en tire mass of stress & suf -
fer ing.”

When this was said, a cer tain monk said to the Blessed One: “Which
is the ag ing-&-death, lord, and whose is the ag ing-&-death?”

“Not a valid ques tion,” the Blessed One said. “If one were to ask,
‘Which is the ag ing-&-death, and whose is the ag ing-&-death?’ and if one
were to say, ‘Ag ing-&-death are one thing, and the ag ing-&-death are
some thing/some one else’s,’ both of them would have the same mean ing,
even though their words would diff er. When one is of the view that the
soul is the same as the body, there is no lead ing the holy life. And when
one is of the view that the soul is one thing and the body an other, there
is no lead ing the holy life. Avoid ing these two ex tremes, the Tathā gata
teaches the Dhamma via the mid dle: From birth as a req ui site con di tion
comes ag ing-&-death.”

“Which is the birth, lord, and whose is the birth?”

“Not a valid ques tion,” the Blessed One said.… “From be com ing as a
req ui site con di tion comes birth.”

“Which is the be com ing, lord, and whose is the be com ing?”



151

“Not a valid ques tion,” the Blessed One said.… “From cling ing as a
req ui site con di tion comes be com ing.”

“Which is the cling ing, lord, and whose is the cling ing?”

“Not a valid ques tion,” the Blessed One said.… “From crav ing as a
req ui site con di tion comes cling ing.”

“Which is the crav ing, lord, and whose is the crav ing?”

“Not a valid ques tion,” the Blessed One said.… “From feel ing as a req -
ui site con di tion comes crav ing.”

“Which is the feel ing, lord, and whose is the feel ing?”

“Not a valid ques tion,” the Blessed One said.… “From con tact as a
req ui site con di tion comes feel ing.”

“Which is the con tact, lord, and whose is the con tact?”

“Not a valid ques tion,” the Blessed One said.… “From the six sense
me dia as a req ui site con di tion comes con tact.”

“Which are the six sense me dia, lord, and whose are the six sense me -
dia?”

“Not a valid ques tion,” the Blessed One said.… “From name-&-form
as a req ui site con di tion come the six sense me dia.”

“Which is the name-&-form, lord, and whose is the name-&-form?”

“Not a valid ques tion,” the Blessed One said.… “From con scious ness
as a req ui site con di tion comes name-&-form.”

“Which is the con scious ness, lord, and whose is the con scious ness?”

“Not a valid ques tion,” the Blessed One said.… “From fab ri ca tions as
a req ui site con di tion comes con scious ness.”

“Which are the fab ri ca tions, lord, and whose are the fab ri ca tions?”

“Not a valid ques tion,” the Blessed One said. “If one were to ask,
‘Which are the fab ri ca tions, and whose are the fab ri ca tions?’ and if one
were to say, ‘Fab ri ca tions are one thing, and these fab ri ca tions are some -
thing/some one else’s,’ both of them would have the same mean ing, even
though their words would diff er. When one is of the view that the life-
prin ci ple is the same as the body, there is no lead ing the holy life. And
when one is of the view that the life-prin ci ple is one thing and the body
an other, there is no lead ing the holy life. Avoid ing these two ex tremes,
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the Tathā gata teaches the Dhamma via the mid dle: From ig no rance as a
req ui site con di tion come fab ri ca tions.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance, ev ery one of these writhings & wrig glings & wig glings—‘Which
ag ing-&-death, and whose ag ing-&-death?’ or ‘Ag ing-&-death are one
thing, and this ag ing-&-death are some thing/some one else’s’ or ‘The life-
prin ci ple is the same as the body,’ or ‘The life-prin ci ple is one thing and
the body an other’—are aban doned, their root de stroyed, made like a
palmyra stump, de prived of the con di tions of de vel op ment, not des tined
for fu ture aris ing.

“From the re main der less fad ing & ces sa tion of that very ig no rance,
ev ery one of these writhings & wrig glings & wig glings—‘Which is the
birth.… Which is the be com ing.… Which is the cling ing.… Which is
the crav ing.… Which is the feel ing.… Which is the con tact.… Which are
the six sense me dia.… Which is the name-&-form.… Which is the con -
scious ness.… Which are the fab ri ca tions, and whose are the fab ri ca -
tions?’ or ‘Fab ri ca tions are one thing, and these fab ri ca tions are some -
thing/some one else’s’ or ‘The soul is the same as the body,’ or ‘The soul is
one thing and the body an other’—are aban doned, their root de stroyed,
made like a palmyra stump, de prived of the con di tions of de vel op ment,
not des tined for fu ture aris ing.”

See also: DN 9; MN 63; MN 72; SN 12:46; SN 22:85–86; SN 44:10; AN 4:42;

AN 10:93–96; Ud 1:10; Sn 4:10; Sn 4:14–15

In ten tion
 

Cetanā Sutta  (SN 12:38)

This dis course de scribes the link be tween fab ri ca tions and con scious ness in
de pen dent co-aris ing, and shows how in ten tion and un der ly ing ob ses sions—
with ig no rance of the four no ble truths be ing the ba sis for all ob ses sions—play
a role in con sti tut ing aware ness of the present mo ment.

*   *   *
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Stay ing near Sā vatthī … (the Blessed One said,) “Monks, what one in -
tends, what one ar ranges, and what one ob sesses about1: This is a sup -
port for the sta tion ing of con scious ness. There be ing a sup port, there is a
land ing of con scious ness. When that con scious ness lands and grows,
there is the pro duc tion of re newed be com ing in the fu ture. When there
is the pro duc tion of re newed be com ing in the fu ture, there is fu ture
birth, ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair. Such
is the orig i na tion of this en tire mass of suff er ing & stress.

“If one doesn’t in tend and doesn’t ar range, but one still ob sesses
(about some thing), this is a sup port for the sta tion ing of con scious ness.
There be ing a sup port, there is a land ing of con scious ness. When that
con scious ness lands and grows, there is the pro duc tion of re newed be -
com ing in the fu ture. When there is the pro duc tion of re newed be com -
ing in the fu ture, there is fu ture birth, ag ing-&-death, sor row, lamen ta -
tion, pain, dis tress, & de spair. Such (too) is the orig i na tion of this en tire
mass of suff er ing & stress.

“But when one doesn’t in tend, ar range, or ob sess (about any thing),
there is no sup port for the sta tion ing of con scious ness. There be ing no
sup port, there is no land ing of con scious ness. When that con scious ness
doesn’t land & grow, there is no pro duc tion of re newed be com ing in the
fu ture. When there is no pro duc tion of re newed be com ing in the fu ture,
there is no fu ture birth, ag ing-&-death, sor row, lamen ta tion, pain, dis -
tress, or de spair. Such is the ces sa tion of this en tire mass of suff er ing &
stress.”

Note

1. The seven ob ses sions are: the ob ses sion of sen sual pas sion, the ob ses -
sion of re sis tance, the ob ses sion of views, the ob ses sion of un cer tainty, the
ob ses sion of con ceit, the ob ses sion of pas sion for be com ing, and the ob ses -
sion of ig no rance. See AN 7:12.

See also: SN 1:1; SN 12:64; SN 22:53–55; Ud 8:1
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The World
 

Loka Sutta  (SN 12:44)

Near Sā vatthī. There the Blessed One ad dressed the monks: “I will
teach you the orig i na tion of the world & the end ing of the world.1 Lis -
ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to the Blessed One.

The Blessed One said: “And what is the orig i na tion of the world? De -
pen dent on the eye & forms there arises eye-con scious ness. The meet ing
of the three is con tact. From con tact as a req ui site con di tion comes feel -
ing. From feel ing as a req ui site con di tion comes crav ing. From crav ing as
a req ui site con di tion comes cling ing/sus te nance. From cling ing/sus te -
nance as a req ui site con di tion comes be com ing. From be com ing as a
req ui site con di tion comes birth. From birth as a req ui site con di tion,
then ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair come
into play. This is the orig i na tion of the world.

“De pen dent on the ear & sounds there arises ear-con scious ness. The
meet ing of the three is con tact.… De pen dent on the nose & aro mas
there arises nose-con scious ness. The meet ing of the three is con tact.…
De pen dent on the tongue & fla vors there arises tongue-con scious ness.
The meet ing of the three is con tact.… De pen dent on the body & tac tile
sen sa tions there arises body-con scious ness. The meet ing of the three is
con tact.… De pen dent on the in tel lect & men tal qual i ties there arises in -
tel lect-con scious ness. The meet ing of the three is con tact. From con tact
as a req ui site con di tion comes feel ing. From feel ing as a req ui site con di -
tion comes crav ing. From crav ing as a req ui site con di tion comes cling -
ing/sus te nance. From cling ing/sus te nance as a req ui site con di tion comes
be com ing. From be com ing as a req ui site con di tion comes birth. From
birth as a req ui site con di tion, then ag ing-&-death, sor row, lamen ta tion,
pain, dis tress, & de spair come into play. This is the orig i na tion of the
world.
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“And what is the end ing of the world? De pen dent on the eye & forms
there arises eye-con scious ness. The meet ing of the three is con tact. From
con tact as a req ui site con di tion comes feel ing. From feel ing as a req ui site
con di tion comes crav ing. Now, from the re main der less ces sa tion & fad -
ing away of that very crav ing comes the ces sa tion of cling ing/sus te nance.
From the ces sa tion of cling ing/sus te nance comes the ces sa tion of be com -
ing. From the ces sa tion of be com ing comes the ces sa tion of birth. From
the ces sa tion of birth, then ag ing-&-death, sor row, lamen ta tion, pain,
dis tress, & de spair all cease. Such is the ces sa tion of this en tire mass of
stress & suff er ing. This is the end ing of the world.

“De pen dent on the ear & sounds there arises ear-con scious ness. The
meet ing of the three is con tact.… De pen dent on the nose & aro mas
there arises nose-con scious ness. The meet ing of the three is con tact.…
De pen dent on the tongue & fla vors there arises tongue-con scious ness.
The meet ing of the three is con tact.… De pen dent on the body & tac tile
sen sa tions there arises body-con scious ness. The meet ing of the three is
con tact.… De pen dent on the in tel lect & men tal qual i ties there arises in -
tel lect-con scious ness. The meet ing of the three is con tact. From con tact
as a req ui site con di tion comes feel ing. From feel ing as a req ui site con di -
tion comes crav ing. Now, from the re main der less ces sa tion & fad ing
away of that very crav ing comes the ces sa tion of cling ing/sus te nance.
From the ces sa tion of cling ing/sus te nance comes the ces sa tion of be com -
ing. From the ces sa tion of be com ing comes the ces sa tion of birth. From
the ces sa tion of birth, then ag ing-&-death, sor row, lamen ta tion, pain,
dis tress, & de spair all cease. Such is the ces sa tion of this en tire mass of
stress & suff er ing. This is the end ing of the world.”

Note

1. For the mean ing of “world,” here, see SN 35:82.

See also: DN 11; AN 4:45

A Cer tain Brah man
 

Aññatara Sutta  (SN 12:46)
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Stay ing near Sā vatthī … Then a cer tain brah man went to the Blessed
One and, on ar rival, ex changed cour te ous greet ings with him. Af ter an
ex change of friendly greet ings & cour te sies, he sat to one side. As he was
sit ting there he said to the Blessed One: “What now, Mas ter Go tama: Is
the one who acts the same one who ex pe ri ences (the re sults of the act)?”

[The Bud dha:] “(To say,) ‘The one who acts is the same one who ex pe -
ri ences,’ is one ex treme.”

[The brah man:] “Then, Mas ter Go tama, is the one who acts some one
other than the one who ex pe ri ences?”

[The Bud dha:] “(To say,) ‘The one who acts is some one other than the
one who ex pe ri ences,’ is the sec ond ex treme. Avoid ing both of these ex -
tremes, the Tathā gata teaches the Dhamma via the mid dle:

“From ig no rance as a req ui site con di tion come fab ri ca tions.

“From fab ri ca tions as a req ui site con di tion comes con scious ness.

“From con scious ness as a req ui site con di tion comes name-&-form.

“From name-&-form as a req ui site con di tion come the six sense me -
dia.

“From the six sense me dia as a req ui site con di tion comes con tact.

“From con tact as a req ui site con di tion comes feel ing.

“From feel ing as a req ui site con di tion comes crav ing.

“From crav ing as a req ui site con di tion comes cling ing/sus te nance.

“From cling ing/sus te nance as a req ui site con di tion comes be com ing.

“From be com ing as a req ui site con di tion comes birth.

“From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
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feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”

When this was said, the brah man said to the Blessed One: “Mag nifi  -
cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to place up right
what was over turned, to re veal what was hid den, to show the way to one
who was lost, or to carry a lamp into the dark so that those with eyes
could see forms, in the same way has Mas ter Go tama—through many
lines of rea son ing—made the Dhamma clear. I go to Mas ter Go tama for
refuge, to the Dhamma, & to the Saṅgha of monks. May Mas ter Go tama
re mem ber me as a lay fol lower who has gone for refuge from this day
for ward, for life.”

See also: SN 12:17–18; SN 12:25; SN 12:67

The Cos mol o gist
 

Lokāy atika Sutta  (SN 12:48)

The One ness of all be ing is some times taught as a ba sic Bud dhist prin ci ple,
but this dis course shows that the Bud dha him self re jected the idea. It is sim ply
one of the ex tremes that he avoided by teach ing de pen dent co-aris ing.

*   *   *

Near Sā vatthī. Then a brah man cos mol o gist1 went to the Blessed One
and, on ar rival, ex changed cour te ous greet ings with him. Af ter an ex -
change of friendly greet ings & cour te sies, he sat to one side. As he was
sit ting there, he said to the Blessed One, “Now, then, Mas ter Go tama,
does ev ery thing2 ex ist?”

“‘Ev ery thing ex ists’ is the se nior form of cos mol ogy, brah man.”

“Then, Mas ter Go tama, does ev ery thing not ex ist?”
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“‘Ev ery thing does not ex ist’ is the sec ond form of cos mol ogy, brah -
man.”

“Then is ev ery thing a One ness?”

“‘Ev ery thing is a One ness’ is the third form of cos mol ogy, brah man.”

“Then is ev ery thing a plu ral ity?”

“‘Ev ery thing is a plu ral ity is the fourth form of cos mol ogy, brah man.
Avoid ing these two ex tremes, the Tathā gata teaches the Dhamma via the
mid dle: From ig no rance as a req ui site con di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.”
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“Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
with eyes could see forms, in the same way has Mas ter Go tama—
through many lines of rea son ing—made the Dhamma clear. I go to Mas -
ter Go tama for refuge, to the Dhamma, and to the Saṅgha of monks.
May Mas ter Go tama re mem ber me as a lay fol lower who has gone to
him for refuge, from this day for ward, for life.”

Notes

1. The cos mol o gist (lokāy ata) schools of thought rea soned from what
they saw as the ba sic prin ci ples of the phys i cal cos mos in for mu lat ing their
teach ings on how life should be lived. In mod ern times, they would cor re -
spond to those who base their philoso phies on prin ci ples drawn from the
phys i cal sci ences, such as evo lu tion ary bi ol ogy or quan tum physics. Al -
though the cos mol o gists of In dia in the Bud dha’s time diff ered on first prin -
ci ples, they tended to be more unan i mous in us ing their first prin ci ples—
what ever they were—to ar gue for he do nism as the best ap proach to life.

2. On the mean ing of “ev ery thing” (or “all”—sabba) here, see SN 35:23.
For more on this topic, see The Mind Like Fire Un bound, Chap ter 1.

See also: MN 1; SN 12:15; SN 35:82

In ves ti gat ing
 

Parivī maṁsa Sutta  (SN 12:51)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks: “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “To what ex tent should a monk, when in ves ti -
gat ing, in ves ti gate for the to tal right end ing of suff er ing & stress?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
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would elab o rate on the mean ing of this state ment. Hav ing heard it from
the Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to the Blessed One.

The Blessed One said: “There is the case where a monk, when in ves ti -
gat ing, in ves ti gates (in this way). ‘The ag ing-&-death that arises in the
world as many diff er ent kinds of suff er ing & stress: What is its cause,
what is its orig i na tion, what is its source, what brings it into play? When
what ex ists does ag ing-&death ex ist? When what does not ex ist does ag -
ing-&-death not ex ist?’

“As he is in ves ti gat ing, he dis cerns: ‘The ag ing-&-death that arises in
the world as many diff er ent kinds of suff er ing & stress has birth as its
cause, birth as its orig i na tion, birth as its source, birth as what brings it
into play. When birth ex ists, ag ing-&-death ex ists. When birth does not
ex ist, ag ing-&-death doesn’t ex ist.’

“He dis cerns ag ing-&-death; he dis cerns the orig i na tion of ag ing-&-
death; he dis cerns the ces sa tion of ag ing-&-death. And as for the path of
prac tice that is proper for lead ing to the ces sa tion of ag ing-&-death, he
dis cerns that and prac tices ac cord ingly. This is called a monk who prac -
tices for the to tal right end ing of suff er ing & stress, for the ces sa tion of
ag ing-&-death.

“In ves ti gat ing fur ther, he in ves ti gates: ‘Birth: What is its cause, what is
its orig i na tion, what is its source, what brings it into play? When what
ex ists does birth ex ist? When what does not ex ist does birth not ex ist?’

“As he is in ves ti gat ing, he dis cerns: ‘Birth has be com ing as its cause,
be com ing as its orig i na tion, be com ing as its source, be com ing as what
brings it into play. When be com ing ex ists, birth ex ists. When be com ing
does not ex ist, birth doesn’t ex ist.’

“He dis cerns birth; he dis cerns the orig i na tion of birth; he dis cerns
the ces sa tion of birth. And as for the path of prac tice that is proper for
lead ing to the ces sa tion of birth, he dis cerns that and prac tices ac cord -
ingly. This is called a monk who prac tices for the to tal right end ing of
suff er ing & stress, for the ces sa tion of birth.
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“In ves ti gat ing fur ther, he in ves ti gates: ‘Be com ing: What is its cause?
… Cling ing: What is its cause? … Crav ing: What is its cause? … Feel ing:
What is its cause? … Con tact: What is its cause? … The six fold sense-me -
dia: What is its cause? … Name-&-form: What is its cause? … Con scious -
ness: What is its cause? … Fab ri ca tions: What is their cause, what is their
orig i na tion, what is their source, what brings them into play? When
what ex ists do fab ri ca tions ex ist? When what does not ex ist do fab ri ca -
tions not ex ist?’

“As he is in ves ti gat ing, he dis cerns: ‘Fab ri ca tions have ig no rance as
their cause, ig no rance as their orig i na tion, ig no rance as their source, ig -
no rance as what brings them into play. When ig no rance ex ists, fab ri ca -
tions ex ist. When ig no rance does not ex ist, fab ri ca tions don’t ex ist.’

“He dis cerns fab ri ca tions; he dis cerns the orig i na tion of fab ri ca tions;
he dis cerns the ces sa tion of fab ri ca tions. And as for the path of prac tice
that is proper for lead ing to the ces sa tion of fab ri ca tions, he dis cerns that
and prac tices ac cord ingly. This is called a monk who prac tices for the to -
tal right end ing of suff er ing & stress, for the ces sa tion of fab ri ca tions.

“A per son im mersed in ig no rance: If he fab ri cates a mer i to ri ous fab ri -
ca tion, his con scious ness goes on to merit. If he fab ri cates a de mer i to ri -
ous fab ri ca tion, his con scious ness goes on to de merit. If he fab ri cates an
im per turbable fab ri ca tion, his con scious ness goes on to the im per -
turbable.

“When ig no rance is aban doned by a monk, clear know ing arises.
From the fad ing of ig no rance and the aris ing of clear know ing, he nei -
ther fab ri cates a mer i to ri ous fab ri ca tion nor a de mer i to ri ous fab ri ca tion
nor an im per turbable fab ri ca tion. Nei ther fab ri cat ing nor will ing, he is
not sus tained by [does not cling to] any thing in the world. Un sus tained,
he is not ag i tated. Un ag i tated, he is to tally un bound right within. He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’

“He senses a feel ing of plea sure. He dis cerns, ‘It is fleet ing.’ He dis -
cerns, ‘It is not grasped at.’ He dis cerns, ‘It is not rel ished.’ He senses a
feel ing of pain. He dis cerns, ‘It is fleet ing.’ He dis cerns, ‘It is not grasped
at.’ He dis cerns, ‘It is not rel ished.’ He senses a feel ing of nei ther-plea sure-
nor-pain. He dis cerns, ‘It is fleet ing.’ He dis cerns, ‘It is not grasped at.’ He
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dis cerns, ‘It is not rel ished.’ Sens ing a feel ing of plea sure, he senses it dis -
joined from it. Sens ing a feel ing of pain, he senses it dis joined from it.
Sens ing a feel ing of nei ther-plea sure-nor-pain, he senses it dis joined from
it. When sens ing a feel ing lim ited to the body, he dis cerns that ‘I am
sens ing a feel ing lim ited to the body.’ When sens ing a feel ing lim ited to
life, he dis cerns that ‘I am sens ing a feel ing lim ited to life.’ He dis cerns
that ‘With the break-up of the body, af ter the ter mi na tion of life, all that
is ex pe ri enced, not be ing rel ished, will grow cold right here, while the
corpse will re main.’

“Just as if a man, hav ing re moved a heated jar from a kiln, were to
place it on level ground: What ever heat in the jar would sub side right
there, while the fired clay would re main. In the same way, when sens ing
a feel ing lim ited to the body, he dis cerns that ‘I am sens ing a feel ing lim -
ited to the body.’ When sens ing a feel ing lim ited to life, he dis cerns that
‘I am sens ing a feel ing lim ited to life.’ He dis cerns that ‘With the break-
up of the body, af ter the ter mi na tion of life, all that is ex pe ri enced, not
be ing rel ished, will grow cold right here, while the corpse will re main.’”

“What do you think, monks? Would a monk whose effl u ents were
ended fab ri cate a mer i to ri ous or a de mer i to ri ous or an im per turbable
fab ri ca tion?”

“No, lord.”

“With the to tal non-ex is tence of fab ri ca tions, from the ces sa tion of
fab ri ca tions, would con scious ness be dis cernible [man i fest]?”

“No, lord.”

[And sim i larly down to:] “With the to tal non-ex is tence of birth, from
the ces sa tion of birth, would ag ing-&-death be dis cernible?”

“No, lord.”

“Very good, monks. Very good. Just so should you sup pose it. Just so
should you be con vinced. Just so should you be lieve. Do not be doubt -
ful; do not be un cer tain. This, just this, is the end of suff er ing & stress.”

See also: MN 38; MN 140; SN 35:80; AN 6:43; Ud 8:1; Iti 44
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Cling ing
 

Up ādāna Sutta  (SN 12:52)

Near Sā vatthī. There the Blessed One said to the monks: “In one who
keeps fo cus ing on the al lure of clingable phe nom ena [or: phe nom ena
that off er sus te nance = the five ag gre gates], crav ing de vel ops. From crav -
ing as a req ui site con di tion comes cling ing/sus te nance. From cling -
ing/sus te nance as a req ui site con di tion comes be com ing. From be com -
ing as a req ui site con di tion comes birth. From birth as a req ui site con di -
tion, then ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair
come into play. Such is the ori gin of this en tire mass of suff er ing &
stress.

“Just as if a great mass of fire of ten… twenty… thirty or forty cart -
loads of tim ber were burn ing, and into it a man would time & again
throw dried grass, dried cow dung, & dried tim ber, so that the great
mass of fire—thus nour ished, thus sus tained—would burn for a long,
long time. In the same way, in one who keeps fo cus ing on the al lure of
clingable phe nom ena, crav ing de vel ops. From crav ing as a req ui site con -
di tion comes cling ing/sus te nance. From cling ing/sus te nance as a req ui -
site con di tion comes be com ing. From be com ing as a req ui site con di tion
comes birth. From birth as a req ui site con di tion, then ag ing-&-death,
sor row, lamen ta tion, pain, dis tress, & de spair come into play. Such is the
ori gin of this en tire mass of suff er ing & stress.

“Now, in one who keeps fo cus ing on the draw backs of clingable phe -
nom ena, crav ing ceases. From the ces sa tion of crav ing comes the ces sa -
tion of cling ing/sus te nance. From the ces sa tion of cling ing/sus te nance
comes the ces sa tion of be com ing. From the ces sa tion of be com ing
comes the ces sa tion of birth. From the ces sa tion of birth, then ag ing, ill -
ness & death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of suff er ing & stress.

“Just as if a great mass of fire of ten… twenty… thirty or forty cart -
loads of tim ber were burn ing, into which a man sim ply would not time
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& again throw dried grass, dried cow dung, or dried tim ber, so that the
great mass of fire—its orig i nal sus te nance be ing con sumed, and no other
be ing off ered—would, with out nu tri ment, go out. In the same way, in
one who keeps fo cus ing on the draw backs of clingable phe nom ena, crav -
ing ceases. From the ces sa tion of crav ing comes the ces sa tion of cling -
ing/sus te nance. From the ces sa tion of cling ing/sus te nance comes the ces -
sa tion of be com ing. From the ces sa tion of be com ing comes the ces sa tion
of birth. From the ces sa tion of birth, then ag ing, ill ness & death, sor row,
lamen ta tion, pain, dis tress, & de spair all cease. Such is the ces sa tion of
this en tire mass of suff er ing & stress.”

See also: MN 44; SN 22:60; SN 22:121

Unin structed
 

As su tavā Sutta  (SN 12:61)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks, an unin structed run-of-the-mill per son might grow
dis en chanted with this body com posed of the four great el e ments, might
grow dis pas sion ate to ward it, might gain re lease from it. Why is that? Be -
cause the growth & de cline, the tak ing up & putting down of this body
com posed of the four great el e ments are ap par ent. Thus the unin -
structed run-of-the-mill per son might grow dis en chanted, might grow
dis pas sion ate, might gain re lease there.

“But as for what’s called ‘mind,’ ‘in tel lect,’ or ‘con scious ness,’ the unin -
structed run-of-the-mill per son is un able to grow dis en chanted with it,
un able to grow dis pas sion ate to ward it, un able to gain re lease from it.
Why is that? For a long time this has been rel ished, ap pro pri ated, and
grasped by the unin structed run-of-the-mill per son as, ‘This is me, this is
my self, this is what I am.’ Thus the unin structed run-of-the-mill per son
is un able to grow dis en chanted with it, un able to grow dis pas sion ate to -
ward it, un able to gain re lease from it.
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“It would be bet ter for the unin structed run-of-the-mill per son to
hold to the body com posed of the four great el e ments, rather than the
mind, as the self. Why is that? Be cause this body com posed of the four
great el e ments is seen stand ing for a year, two years, three, four, five, ten,
twenty, thirty, forty, fifty, a hun dred years or more. But what’s called
‘mind,’ ‘in tel lect,’ or ‘con scious ness’ by day and by night arises as one
thing and ceases as an other. Just as a mon key, swing ing through a for est
wilder ness, grabs a branch. Let ting go of that, it grabs an other branch.
Let ting go of that, it grabs an other one. Let ting go of that, it grabs an -
other one. In the same way, what’s called ‘mind,’ ‘in tel lect,’ or ‘con scious -
ness’ by day and by night arises as one thing and ceases as an other.

“The in structed dis ci ple of the no ble ones, (how ever,) at tends care -
fully & ap pro pri ately right there at the de pen dent co-aris ing:

“‘When this is, that is.

“‘From the aris ing of this comes the aris ing of that.

“‘When this isn’t, that isn’t.

“‘From the ces sa tion of this comes the ces sa tion of that.

“‘In other words:

“‘From ig no rance as a req ui site con di tion come fab ri ca tions.

“‘From fab ri ca tions as a req ui site con di tion comes con scious ness.

“‘From con scious ness as a req ui site con di tion comes name-&-form.

“‘From name-&-form as a req ui site con di tion come the six sense me -
dia.

“‘From the six sense me dia as a req ui site con di tion comes con tact.

“‘From con tact as a req ui site con di tion comes feel ing.

“‘From feel ing as a req ui site con di tion comes crav ing.

“‘From crav ing as a req ui site con di tion comes cling ing/sus te nance.

“‘From cling ing/sus te nance as a req ui site con di tion comes be com ing.

“‘From be com ing as a req ui site con di tion comes birth.

“‘From birth as a req ui site con di tion, then ag ing-&-death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.
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“‘Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness.1 Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he
is re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

Note

1. The dis cus sion here shifts from the frame work of de pen dent co-aris ing
to that of the five ag gre gates. It’s a use ful ex er cise to re late the two teach ings,
and three good places to start this ex er cise are MN 28, SN 12:2, and
SN 22:5.

See also: AN 1:48; Dhp 33–37

Unin structed (2)
 

As su tavā Sutta  (SN 12:62)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
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the monks, “Monks, an unin structed run-of-the-mill per son might grow
dis en chanted with this body com posed of the four great el e ments, might
grow dis pas sion ate to ward it, might gain re lease from it. Why is that? Be -
cause the growth & de cline, the tak ing up & putting down of this body
com posed of the four great el e ments are ap par ent. Thus the unin -
structed run-of-the-mill per son might grow dis en chanted, might grow
dis pas sion ate, might gain re lease there.

“But as for what’s called ‘mind,’ ‘in tel lect,’ or ‘con scious ness,’ the unin -
structed run-of-the-mill per son is un able to grow dis en chanted with it,
un able to grow dis pas sion ate to ward it, un able to gain re lease from it.
Why is that? For a long time this has been rel ished, ap pro pri ated, and
grasped by the unin structed run-of-the-mill per son as, ‘This is me, this is
my self, this is what I am.’ Thus the unin structed run-of-the-mill per son
is un able to grow dis en chanted with it, un able to grow dis pas sion ate to -
ward it, un able to gain re lease from it.

“It would be bet ter for the unin structed run-of-the-mill per son to
hold to the body com posed of the four great el e ments, rather than the
mind, as the self. Why is that? Be cause this body com posed of the four
great el e ments is seen stand ing for a year, two years, three, four, five, ten,
twenty, thirty, forty, fifty, a hun dred years or more. But what’s called
‘mind,’ ‘in tel lect,’ or ‘con scious ness’ by day and by night arises as one
thing and ceases as an other. Just as a mon key, swing ing through a for est
wilder ness, grabs a branch. Let ting go of that, it grabs an other branch.
Let ting go of that, it grabs an other one. Let ting go of that, it grabs an -
other one. In the same way, what’s called ‘mind,’ ‘in tel lect,’ or ‘con scious -
ness’ by day and by night arises as one thing and ceases as an other.

“The in structed dis ci ple of the no ble ones, (how ever,) at tends care -
fully & ap pro pri ately right there at the de pen dent co-aris ing: ‘When this
is, that is. From the aris ing of this comes the aris ing of that. When this
isn’t, that isn’t. From the ces sa tion of this comes the ces sa tion of that.’

“In de pen dence on a sen sory con tact that is to be felt as plea sure,
monks, there arises a feel ing of plea sure. When sens ing a feel ing of plea -
sure, one dis cerns that ‘I am sens ing a feel ing of plea sure.’ One dis cerns
that ‘With the ces sa tion of that very sen sory con tact that is to be felt as
plea sure, the con comi tant feel ing—the feel ing of plea sure that has arisen
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in de pen dence on the sen sory con tact that is to be felt as plea sure—
ceases, is stilled.’ In de pen dence on a sen sory con tact that is to be felt as
pain.… In de pen dence on a sen sory con tact that is to be felt as nei ther
plea sure nor pain, there arises a feel ing of nei ther plea sure nor pain.
When sens ing a feel ing of nei ther plea sure nor pain, one dis cerns that ‘I
am sens ing a feel ing of nei ther plea sure nor pain.’ One dis cerns that
‘With the ces sa tion of that very sen sory con tact that is to be felt as nei -
ther plea sure nor pain, the con comi tant feel ing—the feel ing of nei ther
plea sure nor pain that has arisen in de pen dence on the sen sory con tact
that is to be felt as nei ther plea sure nor pain—ceases, is stilled.’

“The in structed dis ci ple of the no ble ones, (how ever,) at tends care -
fully & ap pro pri ately right there at the de pen dent co-aris ing: ‘When this
is, that is. From the aris ing of this comes the aris ing of that. When this
isn’t, that isn’t. From the ces sa tion of this comes the ces sa tion of that.’

“Just as when, from the fric tion & con junc tion of two fire sticks, heat
is born and fire ap pears, and from the sep a ra tion & dis junc tion of those
very same fire sticks, the con comi tant heat ceases, is stilled; in the same
way, in de pen dence on a sen sory con tact that is to be felt as plea sure,
there arises a feel ing of plea sure.… In de pen dence on a sen sory con tact
that is to be felt as pain.… In de pen dence on a sen sory con tact that is to
be felt as nei ther plea sure nor pain, there arises a feel ing of nei ther plea -
sure nor pain.… One dis cerns that ‘With the ces sa tion of that very sen -
sory con tact that is to be felt as nei ther plea sure nor pain, the con comi -
tant feel ing… ceases, is stilled.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

See also: MN 38; MN 140
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A Son’s Flesh
 

Put ta maṁsa Sutta  (SN 12:63)

Near Sā vatthī. “There are these four nu tri ments for the main te nance
of be ings who have come into be ing or for the sup port of those in search
of a place to be born. Which four? Phys i cal food, gross or re fined; con -
tact as the sec ond, in tel lec tual in ten tion the third, and con scious ness the
fourth. These are the four nu tri ments for the main te nance of be ings who
have come into be ing or for the sup port of those in search of a place to
be born.

“And how is phys i cal food to be re garded? Sup pose a cou ple, hus band
& wife, tak ing mea ger pro vi sions, were to travel through a desert. With
them would be their only baby son, dear & ap peal ing. Then the mea ger
pro vi sions of the cou ple go ing through the desert would be used up &
de pleted while there was still a stretch of the desert yet to be crossed. The
thought would oc cur to them, ‘Our mea ger pro vi sions are used up & de -
pleted while there is still a stretch of this desert yet to be crossed. What if
we were to kill this only baby son of ours, dear & ap peal ing, and make
dried meat & jerky. That way—chew ing on the flesh of our son—at least
the two of us would make it through this desert. Oth er wise, all three of
us would per ish.’ So they would kill their only baby son, loved & en dear -
ing, and make dried meat & jerky. Chew ing on the flesh of their son,
they would make it through the desert. While eat ing the flesh of their
only son, they would beat their breasts, (cry ing,) ‘Where have you gone,
our only baby son? Where have you gone, our only baby son?’ Now what
do you think, monks? Would that cou ple eat that food play fully or for
in tox i ca tion, or for putting on bulk, or for be at i fi ca tion?”

“No, lord.”

“Wouldn’t they eat that food sim ply for the sake of mak ing it through
that desert?”

“Yes, lord.”
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“In the same way, I tell you, is the nu tri ment of phys i cal food to be re -
garded. When phys i cal food is com pre hended, pas sion for the five strings
of sen su al ity is com pre hended. When pas sion for the five strings of sen -
su al ity is com pre hended, there is no fet ter bound by which a dis ci ple of
the no ble ones would come back again to this world.

“And how is the nu tri ment of con tact to be re garded? Sup pose a
flayed cow were to stand lean ing against a wall. The crea tures liv ing in
the wall would chew on it. If it were to stand lean ing against a tree, the
crea tures liv ing in the tree would chew on it. If it were to stand ex posed
to wa ter, the crea tures liv ing in the wa ter would chew on it. If it were to
stand ex posed to the air, the crea tures liv ing in the air would chew on it.
For wher ever the flayed cow were to stand ex posed, the crea tures liv ing
there would chew on it. In the same way, I tell you, is the nu tri ment of
con tact to be re garded. When the nu tri ment of con tact is com pre -
hended, the three feel ings [plea sure, pain, nei ther plea sure nor pain] are
com pre hended. When the three feel ings are com pre hended, I tell you,
there is noth ing fur ther for a dis ci ple of the no ble ones to do.

“And how is the nu tri ment of in tel lec tual in ten tion to be re garded?
Sup pose there were a pit of glow ing em bers, deeper than a man’s height,
full of em bers that were nei ther flam ing nor smok ing, and a man were
to come along—lov ing life, hat ing death, lov ing plea sure, ab hor ring
pain—and two strong men, hav ing grabbed him by the arms, were to
drag him to the pit of em bers. To get far away would be that man’s in -
ten tion, far away would be his wish, far away would be his as pi ra tion.
Why is that? Be cause he would re al ize, ‘If I fall into this pit of glow ing
em bers, I will meet with death from that cause, or with death-like pain.’
In the same way, I tell you, is the nu tri ment of in tel lec tual in ten tion to
be re garded. When the nu tri ment of in tel lec tual in ten tion is com pre -
hended, the three forms of crav ing [for sen su al ity, for be com ing, and for
non-be com ing] are com pre hended. When the three forms of crav ing are
com pre hended, I tell you, there is noth ing fur ther for a dis ci ple of the
no ble ones to do.

“And how is the nu tri ment of con scious ness to be re garded? Sup pose
that, hav ing ar rested a thief, a crim i nal, they were to show him to the
king: ‘This is a thief, a crim i nal for you, your majesty. Im pose on him
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what ever pun ish ment you like.’ So the king would say, ‘Go, men, and
stab him in the morn ing with a hun dred spears.’ So they would stab him
in the morn ing with a hun dred spears. Then the king would say at noon,
‘Men, how is that man?’ ‘Still alive, your majesty.’ So the king would say,
‘Go, men, and stab him at noon with a hun dred spears.’ So they would
stab him at noon with a hun dred spears. Then the king would say in the
evening, ‘Men, how is that man?’ ‘Still alive, your majesty.’ So the king
would say, ‘Go, men, and stab him in the evening with a hun dred spears.’
So they would stab him in the evening with a hun dred spears. Now
what do you think, monks? Would that man, be ing stabbed with three
hun dred spears a day, ex pe ri ence pain & dis tress from that cause?”

“Even if he were to be stabbed with only one spear, lord, he would ex -
pe ri ence pain & dis tress from that cause, to say noth ing of three hun -
dred spears.”

“In the same way, I tell you, monks, is the nu tri ment of con scious ness
to be re garded. When the nu tri ment of con scious ness is com pre hended,
name-&-form is com pre hended. When name-&-form is com pre hended,
I tell you, there is noth ing fur ther for a dis ci ple of the no ble ones to do.”

See also: SN 56:35; Khp 4

Where There is Pas sion
 

Atthi Rāga Sutta  (SN 12:64)

Near Sā vatthī. “There are these four nu tri ments for the main te nance
of be ings who have come into be ing or for the sup port of those in search
of a place to be born. Which four? Phys i cal food, gross or re fined; con -
tact as the sec ond, in tel lec tual in ten tion the third, and con scious ness the
fourth. These are the four nu tri ments for the main te nance of be ings who
have come into be ing or for the sup port of those in search of a place to
be born.

“Where there is pas sion, de light, & crav ing for the nu tri ment of phys -
i cal food, con scious ness lands there and in creases. Where con scious ness
lands and in creases, there is the alight ing of name-&-form. Where there
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is the alight ing of name-&-form, there is the growth of fab ri ca tions.
Where there is the growth of fab ri ca tions, there is the pro duc tion of re -
newed be com ing in the fu ture. Where there is the pro duc tion of re -
newed be com ing in the fu ture, there is fu ture birth, ag ing, & death, to -
gether, I tell you, with sor row, affl ic tion, & de spair.

“Where there is pas sion, de light, & crav ing for the nu tri ment of con -
tact.…

“Where there is pas sion, de light, & crav ing for the nu tri ment of in tel -
lec tual in ten tion.…

“Where there is pas sion, de light, & crav ing for the nu tri ment of con -
scious ness, con scious ness lands there and in creases. Where con scious ness
lands and in creases, there is the alight ing of name-&-form. Where there
is the alight ing of name-&-form, there is the growth of fab ri ca tions.
Where there is the growth of fab ri ca tions, there is the pro duc tion of re -
newed be com ing in the fu ture. Where there is the pro duc tion of re -
newed be com ing in the fu ture, there is fu ture birth, ag ing, & death, to -
gether, I tell you, with sor row, affl ic tion, & de spair.

“Just as—when there is dye, lac, yel low or pi ment, in digo, or crim son
—a dyer or painter would paint the pic ture of a woman or a man, com -
plete in all its parts, on a well-pol ished panel or wall, or on a piece of
cloth; in the same way, where there is pas sion, de light, & crav ing for the
nu tri ment of phys i cal food… con tact… in tel lec tual in ten tion… con -
scious ness, con scious ness lands there and in creases. Where con scious ness
lands and in creases, there is the alight ing of name-&-form. Where there
is the alight ing of name-&-form, there is the growth of fab ri ca tions.
Where there is the growth of fab ri ca tions, there is the pro duc tion of re -
newed be com ing in the fu ture. Where there is the pro duc tion of re -
newed be com ing in the fu ture, there is fu ture birth, ag ing, & death, to -
gether, I tell you, with sor row, affl ic tion, & de spair.

“Where there is no pas sion for the nu tri ment of phys i cal food, where
there is no de light, no crav ing, then con scious ness does not land there or
in crease. Where con scious ness does not land or in crease, there is no
alight ing of name-&-form. Where there is no alight ing of name-&-form,
there is no growth of fab ri ca tions. Where there is no growth of fab ri ca -
tions, there is no pro duc tion of re newed be com ing in the fu ture. Where
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there is no pro duc tion of re newed be com ing in the fu ture, there is no fu -
ture birth, ag ing, & death. That, I tell you, has no sor row, affl ic tion, or
de spair.

“Where there is no pas sion for the nu tri ment of con tact.…

“Where there is no pas sion for the nu tri ment of in tel lec tual in ten tion.
…

“Where there is no pas sion for the nu tri ment of con scious ness, where
there is no de light, no crav ing, then con scious ness does not land there or
in crease. Where con scious ness does not land or in crease, there is no
alight ing of name-&-form. Where there is no alight ing of name-&-form,
there is no growth of fab ri ca tions. Where there is no growth of fab ri ca -
tions, there is no pro duc tion of re newed be com ing in the fu ture. Where
there is no pro duc tion of re newed be com ing in the fu ture, there is no fu -
ture birth, ag ing, & death. That, I tell you, has no sor row, affl ic tion, or
de spair.

“Just as if there were a roofed house or a roofed hall hav ing win dows
on the north, the south, or the east. When the sun rises, and a ray has en -
tered by way of the win dow, where does it land?”

“On the west ern wall, lord.”

“And if there is no west ern wall, where does it land?”

“On the ground, lord.”

“And if there is no ground, where does it land?”

“On the wa ter, lord.”

“And if there is no wa ter, where does it land?”

“It does not land, lord.”

“In the same way, where there is no pas sion for the nu tri ment of phys -
i cal food… con tact… in tel lec tual in ten tion… con scious ness, where
there is no de light, no crav ing, then con scious ness does not land there or
in crease.1 Where con scious ness does not land or in crease, there is no
alight ing of name-&-form. Where there is no alight ing of name-&-form,
there is no growth of fab ri ca tions. Where there is no growth of fab ri ca -
tions, there is no pro duc tion of re newed be com ing in the fu ture. Where
there is no pro duc tion of re newed be com ing in the fu ture, there is no fu -
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ture birth, ag ing, & death. That, I tell you, has no sor row, affl ic tion, or
de spair.”

Note

1. See the dis cus sion in The Para dox of Be com ing, chap ter 7.

See also: DN 11; MN 49; SN 1:1; SN 12:38; SN 22:53–55; Ud 8:1

The City
 

Na gara Sutta  (SN 12:65)

Near Sā vatthī. “Monks, be fore my awak en ing, when I was just an un -
awak ened bod hisatta, the re al iza tion came to me: ‘How this world has
fallen on diffi  culty! It is born, it ages, it dies, it falls away & rearises, but
it does not dis cern the es cape from this stress, from this ag ing-&-death.
O when will it dis cern the es cape from this stress, from this ag ing-&-
death?’

“Then the thought oc curred to me, ‘Ag ing-&-death ex ist when what
ex ists? From what as a req ui site con di tion come ag ing-&-death?’ From
my ap pro pri ate at ten tion there came the break through of dis cern ment:
‘Ag ing-&-death ex ist when birth ex ists. From birth as a req ui site con di -
tion comes ag ing-&-death.’ Then the thought oc curred to me, ‘Birth ex -
ists when what ex ists? From what as a req ui site con di tion comes birth?’
From my ap pro pri ate at ten tion there came the break through of dis cern -
ment: ‘Birth ex ists when be com ing ex ists. From be com ing as a req ui site
con di tion comes birth… ‘Name-&-form ex ists when what ex ists? From
what as a req ui site con di tion is there name-&-form?’ From my ap pro pri -
ate at ten tion there came the break through of dis cern ment: ‘Name-&-
form ex ists when con scious ness ex ists. From con scious ness as a req ui site
con di tion comes name-&-form.’ Then the thought oc curred to me, ‘Con -
scious ness ex ists when what ex ists? From what as a req ui site con di tion
comes con scious ness?’ From my ap pro pri ate at ten tion there came the
break through of dis cern ment: ‘Con scious ness ex ists when name-&-form
ex ists. From name-&-form as a req ui site con di tion comes con scious ness.’



175

“Then the thought oc curred to me, ‘This con scious ness turns back at
name-&-form, and goes no far ther. It is to this ex tent that there is birth,
ag ing, death, fall ing away, & re-aris ing, i.e., from name-&-form as a req -
ui site con di tion comes con scious ness, from con scious ness as a req ui site
con di tion comes name-&-form. From name-&-form as a req ui site con di -
tion come the six sense me dia.… Thus is the orig i na tion of this en tire
mass of stress. Orig i na tion, orig i na tion.’ Vi sion arose, clear know ing
arose, dis cern ment arose, knowl edge arose, il lu mi na tion arose within me
with re gard to things never heard be fore.

“Then the thought oc curred to me, ‘Ag ing-&-death don’t ex ist when
what doesn’t ex ist? From the ces sa tion of what comes the ces sa tion of ag -
ing-&-death?’ From my ap pro pri ate at ten tion there came the break -
through of dis cern ment: ‘Ag ing-&-death don’t ex ist when birth doesn’t
ex ist. From the ces sa tion of birth comes the ces sa tion of ag ing-&-death’ .
… ‘Name-&-form doesn’t ex ist when what doesn’t ex ist? From the ces sa -
tion of what comes the ces sa tion of name-&-form?’ From my ap pro pri ate
at ten tion there came the break through of dis cern ment: ‘Name-&-form
doesn’t ex ist when con scious ness doesn’t ex ist. From the ces sa tion of
con scious ness comes the ces sa tion of name-&-form.’ Then the thought
oc curred to me, ‘Con scious ness doesn’t ex ist when what doesn’t ex ist?
From the ces sa tion of what comes the ces sa tion of con scious ness?’ From
my ap pro pri ate at ten tion there came the break through of dis cern ment:
‘Con scious ness doesn’t ex ist when name-&-form doesn’t ex ist. From the
ces sa tion of name-&-form comes the ces sa tion of con scious ness.’

“The thought oc curred to me, ‘I have at tained this path to awak en ing,
i.e., from the ces sa tion of name-&-form comes the ces sa tion of con -
scious ness, from the ces sa tion of con scious ness comes the ces sa tion of
name-&-form. From the ces sa tion of name-&-form comes the ces sa tion
of the six sense me dia. From the ces sa tion of the six sense me dia comes
the ces sa tion of con tact. From the ces sa tion of con tact comes the ces sa -
tion of feel ing. From the ces sa tion of feel ing comes the ces sa tion of crav -
ing. From the ces sa tion of crav ing comes the ces sa tion of cling ing/sus te -
nance. From the ces sa tion of cling ing/sus te nance comes the ces sa tion of
be com ing. From the ces sa tion of be com ing comes the ces sa tion of birth.
From the ces sa tion of birth, then ag ing-&-death, sor row, lamen ta tion,
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pain, dis tress, & de spair all cease. Thus is the ces sa tion of this en tire mass
of stress. Ces sa tion, ces sa tion.’ Vi sion arose, clear know ing arose, dis cern -
ment arose, knowl edge arose, il lu mi na tion arose within me with re gard
to things never heard be fore.

“It’s just as if a man, trav el ing along a wilder ness track, were to see an
an cient path, an an cient road, trav eled by peo ple of for mer times. He
would fol low it. Fol low ing it, he would see an an cient city, an an cient
cap i tal in hab ited by peo ple of for mer times, com plete with parks,
groves, & ponds, walled, de light ful. He would go to ad dress the king or
the king’s min is ter, say ing, ‘Sire, you should know that while trav el ing
along a wilder ness track I saw an an cient path… I fol lowed it… I saw an
an cient city, an an cient cap i tal… com plete with parks, groves, & ponds,
walled, de light ful. Sire, re build that city!’ The king or king’s min is ter
would re build the city, so that at a later date the city would be come pow -
er ful, rich, & well-pop u lated, fully grown & pros per ous.

“In the same way I saw an an cient path, an an cient road, trav eled by
the Rightly Self-awak ened Ones of for mer times. And what is that an -
cient path, that an cient road, trav eled by the Rightly Self-awak ened Ones
of for mer times? Just this no ble eight fold path: right view, right re solve,
right speech, right ac tion, right liveli hood, right eff ort, right mind ful -
ness, right con cen tra tion. That is the an cient path, the an cient road, trav -
eled by the Rightly Self-awak ened Ones of for mer times. I fol lowed that
path. Fol low ing it, I came to di rect knowl edge of ag ing-&-death, di rect
knowl edge of the orig i na tion of ag ing-&-death, di rect knowl edge of the
ces sa tion of ag ing-&-death, di rect knowl edge of the path lead ing to the
ces sa tion of ag ing-&-death. I fol lowed that path. Fol low ing it, I came to
di rect knowl edge of birth… be com ing… cling ing… crav ing… feel ing…
con tact… the six sense me dia… name-&-form… con scious ness, di rect
knowl edge of the orig i na tion of con scious ness, di rect knowl edge of the
ces sa tion of con scious ness, di rect knowl edge of the path lead ing to the
ces sa tion of con scious ness. I fol lowed that path.

“Fol low ing it, I came to di rect knowl edge of fab ri ca tions, di rect
knowl edge of the orig i na tion of fab ri ca tions, di rect knowl edge of the
ces sa tion of fab ri ca tions, di rect knowl edge of the path lead ing to the ces -
sa tion of fab ri ca tions. Know ing that di rectly, I have re vealed it to monks,
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nuns, male lay fol low ers & fe male lay fol low ers, so that this holy life has
be come pow er ful, rich, de tailed, well-pop u lated, wide-spread, pro -
claimed among devas & hu man be ings.”

See also: MN 82; SN 12:10; SN 35:82

Scru tiny
 

Sam masa Sutta  (SN 12:66)

I have heard that on one oc ca sion the Blessed One was stay ing in the
Kuru coun try. Now there is a town of the Ku rus called Kam māsad -
hamma. There the Blessed One ad dressed the monks, “Monks.”

“Lord,” the monks re sponded to him.

The Blessed One said: “Monks, have you con ducted an in ner scru -
tiny?”

When this was said, a cer tain monk said to the Blessed One, “I, lord,
have con ducted an in ner scru tiny.”

“And how have you con ducted an in ner scru tiny, monk?”

Then the monk an swered, but the way he an swered didn’t sat isfy the
Blessed One.

When this was said, Ven. Ānanda said to the Blessed One, “Now is the
time, Blessed One! Now is the time, One Well-Gone, for the Blessed One
to de scribe in ner scru tiny. Hav ing heard it from the Blessed One, the
monks will re mem ber it.”

“In that case, Ānanda, lis ten & pay care ful at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to the Blessed One.

The Blessed One said: “ There is the case, monks, where a monk,
when scru ti niz ing, con ducts an in ner scru tiny [in this way]: ‘The many-
faceted, mul ti far i ous stress of ag ing-&-death that arises in the world has
what as its cause, what as its orig i na tion, what as its source, what as that
which brings it into play?’ As he scru ti nizes, he un der stands thus: ‘This
many-faceted, mul ti far i ous stress of ag ing-&-death that arises in the
world has ac qui si tion as its cause, ac qui si tion as its orig i na tion, ac qui si -
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tion as its source, ac qui si tion as that which brings it into play. When ac -
qui si tion ex ists, ag ing-&-death ex ists. When ac qui si tion doesn’t ex ist, ag -
ing-&-death doesn’t ex ist.’ He dis cerns ag ing-&-death, he dis cerns the
orig i na tion of ag ing-&-death, he dis cerns the ces sa tion of ag ing-&-death,
he dis cerns the path of prac tice that is fit to lead to the ces sa tion of ag -
ing-&-death, and he is one who prac tices in ac cor dance with it. This,
monks, is called a monk who prac tices for the to tal right end ing of
stress, for the ces sa tion of ag ing-&-death.

“Fur ther, when scru ti niz ing, he con ducts an in ner scru tiny [in this
way]: ‘The many-faceted, mul ti far i ous stress of ac qui si tion that arises in
the world has what as its cause, what as its orig i na tion, what as its
source, what as that which brings it into play?’ As he scru ti nizes, he un -
der stands thus: ‘This many-faceted, mul ti far i ous stress of ac qui si tion that
arises in the world has crav ing as its cause, crav ing as its orig i na tion,
crav ing as its source, crav ing as that which brings it into play. When crav -
ing ex ists, ac qui si tion ex ists. When crav ing doesn’t ex ist, ac qui si tion
doesn’t ex ist.’ He dis cerns ac qui si tion, he dis cerns the orig i na tion of ac -
qui si tion, he dis cerns the ces sa tion of ac qui si tion, he dis cerns the way of
prac tice that is fit to lead to the ces sa tion of ac qui si tion, and he is one
who prac tices in ac cor dance with it. This, monks, is called a monk who
prac tices for the to tal right end ing of stress, for the ces sa tion of ac qui si -
tion.

“Fur ther, when scru ti niz ing, he con ducts an in ner scru tiny [in this
way]: ‘And where does this crav ing, when aris ing, arise? And where,
when set tling, does it set tle?’ As he scru ti nizes, he un der stands thus:
‘What ever seems en dear ing & al lur ing in terms of the world: It’s here
where this crav ing, when aris ing, arises. It’s here where, when set tling, it
set tles.’1

“‘And what seems en dear ing & al lur ing in terms of the world? The
eye seems en dear ing & al lur ing in terms of the world. It’s here where
this crav ing, when aris ing, arises. It’s here where, when set tling, it set tles.

“‘The ear.… The nose.… The tongue.… The body.…

“‘The in tel lect seems en dear ing & al lur ing in terms of the world. It’s
here where this crav ing, when aris ing, arises. It’s here where, when set -
tling, it set tles.
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“Monks, any con tem pla tives & brah mans in the past who saw what -
ever seems en dear ing & al lur ing in terms of the world as con stant, as
pleas ant, as self, as free dom from dis ease, as safety: They made crav ing
grow. Those who made crav ing grow made ac qui si tion grow. Those who
made ac qui si tion grow made stress grow. Those who made stress grow
were not re leased from birth, ag ing, death, sor rows, lamen ta tions, pains,
dis tresses, & de spairs. They were not re leased, I tell you, from suff er ing
& stress.

“Any con tem pla tives & brah mans in the fu ture who will see what ever
seems en dear ing & al lur ing in terms of the world as con stant, as pleas -
ant, as self, as free dom from dis ease, as safety: They will make crav ing
grow. Those who will make crav ing grow will make ac qui si tion grow.
Those who will make ac qui si tion grow will make stress grow. Those who
will make stress grow will not be re leased from birth, ag ing, death, sor -
rows, lamen ta tions, pains, dis tresses, & de spairs. They will not be re -
leased, I tell you, from suff er ing & stress.

“Any con tem pla tives & brah mans in the present who see what ever
seems en dear ing & al lur ing in terms of the world as con stant, as pleas -
ant, as self, as free dom from dis ease, as safety: They make crav ing grow.
Those who make crav ing grow make ac qui si tion grow. Those who make
ac qui si tion grow make stress grow. Those who make stress grow are not
re leased from birth, ag ing, death, sor rows, lamen ta tions, pains, dis -
tresses, & de spairs. They are not re leased, I tell you, from suff er ing &
stress.

“Sup pose, monks, that there were a bev er age in a bronze cup—con -
sum mate in its color, con sum mate in its smell, con sum mate in its fla vor,
but mixed with poi son—and a man were to come along: scorched from
the heat, op pressed by heat, ex hausted, trem bling, & thirsty. They would
say to him, ‘Here, my good man, is a bev er age for you in a bronze cup:
con sum mate in its color, con sum mate in its smell, con sum mate in its
fla vor, but mixed with poi son. Drink it, if you want. Hav ing been drunk,
it will please you with its color, smell, & fla vor. But hav ing drunk it, you
will—from that cause—meet with death or death-like suff er ing.’ He
would drink it quickly with out re flec tion—he wouldn’t re ject it—and
from that cause he would meet with death or death-like suff er ing.
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“In the same way, monks, any con tem pla tives & brah mans in the
past… fu ture… present who see what ever seems en dear ing & al lur ing in
terms of the world as con stant, as pleas ant, as self, as free dom from dis -
ease, as safety, make crav ing grow. Those who make crav ing grow make
ac qui si tion grow. Those who make ac qui si tion grow make stress grow.
Those who make stress grow are not re leased from birth, ag ing, death,
sor rows, lamen ta tions, pains, dis tresses, & de spairs. They are not re -
leased, I tell you, from suff er ing & stress.

“But, monks, any con tem pla tives & brah mans in the past who saw
what ever seems en dear ing & al lur ing in terms of the world as in con -
stant, as stress ful, as not-self, as a dis ease, as a dan ger: They aban doned
crav ing. Those who aban doned crav ing aban doned ac qui si tion. Those
who aban doned ac qui si tion aban doned stress. Those who aban doned
stress were re leased from birth, ag ing, death, sor rows, lamen ta tions,
pains, dis tresses, & de spairs. They were re leased, I tell you, from suff er -
ing & stress.

“Any con tem pla tives & brah mans in the fu ture who will see what ever
seems en dear ing & al lur ing in terms of the world as in con stant, as stress -
ful, as not-self, as a dis ease, as a dan ger: They will aban don crav ing.
Those who will aban don crav ing will aban don ac qui si tion. Those who
will aban don ac qui si tion will aban don stress. Those who will aban don
stress will be re leased from birth, ag ing, death, sor rows, lamen ta tions,
pains, dis tresses, & de spairs. They will be re leased, I tell you, from suff er -
ing & stress.

“Any con tem pla tives & brah mans in the present who see what ever
seems en dear ing & al lur ing in terms of the world as in con stant, as stress -
ful, as not-self, as a dis ease, as a dan ger: They aban don crav ing. Those
who aban don crav ing aban don ac qui si tion. Those who aban don ac qui si -
tion aban don stress. Those who aban don stress are re leased from birth,
ag ing, death, sor rows, lamen ta tions, pains, dis tresses, & de spairs. They
are re leased, I tell you, from suff er ing & stress.

“Sup pose, monks, that there were a bev er age in a bronze cup—con -
sum mate in its color, con sum mate in its smell, con sum mate in its fla vor,
but mixed with poi son—and a man were to come along: scorched from
the heat, op pressed by heat, ex hausted, trem bling, & thirsty. They would
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say to him, ‘Here, my good man, is a bev er age for you in a bronze cup:
con sum mate in its color, con sum mate in its smell, con sum mate in its
fla vor, but mixed with poi son. Drink it, if you want. Hav ing been drunk,
it will please you with its color, smell, & fla vor. But hav ing drunk it, you
will—from that cause—meet with death or death-like suff er ing.’ The
thought would oc cur to that man, ‘It’s pos si ble to sub due this thirst of
mine with wa ter, with whey, with salted por ridge, or with bean-broth. I
cer tainly shouldn’t drink that which would be for my long-term harm &
suff er ing.’ Hav ing re flected on that bev er age in the bronze cup, he
wouldn’t drink it. He would re ject it. And so from that cause he would
not meet with death or death-like suff er ing.

“In the same way, monks, any con tem pla tives & brah mans in the
past… fu ture… present who see what ever seems en dear ing & al lur ing in
terms of the world as in con stant, as stress ful, as not-self, as a dis ease, as a
dan ger: They aban don crav ing. Those who aban don crav ing aban don ac -
qui si tion. Those who aban don ac qui si tion aban don stress. Those who
aban don stress are re leased from birth, ag ing, death, sor rows, lamen ta -
tions, pains, dis tresses, & de spairs. They are re leased, I tell you, from suf -
fer ing & stress.”

Note

1. The word ing of this pas sage fol lows the word ing of the dis cus sion of
crav ing found un der the head ing of the four no ble truths in DN 22. The
verb “set tles” here (nivīsati) can also be trans lated as “gets en trenched.”

It’s in ter est ing to note that this sutta uses a vo cab u lary that is un com mon
in its saṁyutta. To be gin with, it pro vides an ab bre vi ated ver sion of de pen -
dent co-aris ing: the six sense me dia, crav ing, ac qui si tion, ag ing-&-death.
This skips over the steps of con tact and feel ing, which are usu ally listed be -
tween the six sense me dia and crav ing, and con flates the steps nor mally
listed be tween crav ing and ag ing-&-death—cling ing, be com ing, and birth
—into one: ac qui si tion.

Sec ondly, it refers to the fourth no ble truth not with its com mon name
—the path of prac tice lead ing to the ces sa tion of x (x-nirodha-gāminī paṭi -

padā)—but as the path of prac tice that is fit to lead to the ces sa tion of x (x-

nirodha-sāruppa-gāminī paṭi padā).
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Fi nally, the use of the terms re lated to “ac qui si tion” (upadi) and “en -
trench ment” (nivesana) is more typ i cal of the Sutta Nipāta than of the
Saṁyutta Nikāya. Whether this is a sign of the rel a tively early or late date of
this sutta, or sim ply a sign that the Bud dha was some what flex i ble in his vo -
cab u lary de pend ing on his au di ence, no one knows.

The con nec tion be tween ac qui si tion and stress is also high lighted in
MN 105, which in ad di tion con tains an other vari a tion of the sim ile of the
poi soned bev er age.

See also: DN 22; MN 105

Sheaves of Reeds
 

Naḷakalāpiyo Sutta  (SN 12:67)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then in the evening, emerg -
ing from his seclu sion, Ven. Mahā Koṭṭhita went to Ven. Sāriputta and,
on ar rival, ex changed cour te ous greet ings with him. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there he said to Ven. Sāriputta, “Now tell me, Sāriputta my friend: Are
ag ing-&-death self-made or other-made or both self-made & other-made,
or—with out self-mak ing or other-mak ing—do they arise spon ta -
neously?”

“It’s not the case, Koṭṭhita my friend, that ag ing-&-death are self-
made, that they are other-made, that they are both self-made & other-
made, or that—with out self-mak ing or other-mak ing—they arise spon ta -
neously. How ever, from birth as a req ui site con di tion comes ag ing-&-
death.”

“Now tell me, friend Sāriputta: Is birth.… Is be com ing.… Is cling -
ing/sus te nance… Is crav ing.… Is feel ing.… Is con tact.… Are the six
sense me dia self-made or other-made or both self-made & other-made, or
—with out self-mak ing or other-mak ing—do they arise spon ta neously?”

“It’s not the case, Koṭṭhita my friend, that the six sense me dia are self-
made, that they are other-made, that they are both self-made & other-
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made, or that—with out self-mak ing or other-mak ing—they arise spon ta -
neously. How ever, from name & form as a req ui site con di tion come the
six sense me dia.”

“Now tell me, friend Sāriputta: Is name-&-form self-made or other-
made or both self-made & other-made, or—with out self-mak ing or
other-mak ing—does it arise spon ta neously?”

“It’s not the case, Koṭṭhita my friend, that name-&-form is self-made,
that it is other-made, that it is both self-made & other-made, or that—
with out self-mak ing or other-mak ing—it arises spon ta neously. How ever,
from con scious ness as a req ui site con di tion comes name-&-form.”

“Now tell me, friend Sāriputta: Is con scious ness self-made or other-
made or both self-made & other-made, or—with out self-mak ing or
other-mak ing, does it arise spon ta neously?”

“It’s not the case, Koṭṭhita my friend, that con scious ness is self-made,
that it is other-made, that it is both self-made & other-made, or that—
with out self-mak ing or other-mak ing—it arises spon ta neously. How ever,
from name-&-form as a req ui site con di tion comes con scious ness.”

“Just now, I un der stood Ven. Sāriputta’s state ment as, ‘It’s not the
case, Koṭṭhita my friend, that name-&-form is self-made, that it is other-
made, that it is both self-made & other-made, or that—with out self-mak -
ing or other-mak ing—it arises spon ta neously. How ever, from con scious -
ness as a req ui site con di tion comes name-&-form’ But then I un der stood
your state ment as, ‘It’s not the case, Koṭṭhita my friend, that con scious -
ness is self-made, that it is other-made, that it is both self-made & other-
made, or that—with out self-mak ing or other-mak ing—it arises spon ta -
neously. How ever, from name-&-form as a req ui site con di tion comes
con scious ness.’ Now how is the mean ing of these state ments to be un der -
stood?”

“Very well then, Koṭṭhita my friend, I will give you an anal ogy; for
there are cases where it is through the use of an anal ogy that in tel li gent
peo ple can un der stand the mean ing of what is be ing said. It is as if two
sheaves of reeds were to stand lean ing against one an other. In the same
way, from name-&-form as a req ui site con di tion comes con scious ness,
from con scious ness as a req ui site con di tion comes name-&-form. From
name & form as a req ui site con di tion come the six sense me dia. From
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the six sense me dia as a req ui site con di tion comes con tact. From con tact
as a req ui site con di tion comes feel ing. From feel ing as a req ui site con di -
tion comes crav ing. From crav ing as a req ui site con di tion comes cling -
ing/sus te nance. From cling ing/sus te nance as a req ui site con di tion comes
be com ing. From be com ing as a req ui site con di tion comes birth. From
birth as a req ui site con di tion, then ag ing-&-death, sor row, lamen ta tion,
pain, dis tress, & de spair come into play. Such is the orig i na tion of this
en tire mass of suff er ing & stress.

“If one were to pull away one of those sheaves of reeds, the other
would fall; if one were to pull away the other, the first one would fall. In
the same way, from the ces sa tion of name-&-form comes the ces sa tion of
con scious ness, from the ces sa tion of con scious ness comes the ces sa tion
of name-&-form. From the ces sa tion of name-&-form comes the ces sa -
tion of the six sense me dia. From the ces sa tion of the six sense me dia
comes the ces sa tion of con tact. From the ces sa tion of con tact comes the
ces sa tion of feel ing. From the ces sa tion of feel ing comes the ces sa tion of
crav ing. From the ces sa tion of crav ing comes the ces sa tion of cling -
ing/sus te nance. From the ces sa tion of cling ing/sus te nance comes the ces -
sa tion of be com ing. From the ces sa tion of be com ing comes the ces sa tion
of birth. From the ces sa tion of birth, then ag ing-&-death, sor row, lamen -
ta tion, pain, dis tress, & de spair all cease. Such is the ces sa tion of this en -
tire mass of suff er ing & stress.”

“It’s amaz ing, friend Sāriputta. It’s as tound ing, friend Sāriputta, how
well that was said by Ven. Sāriputta. And I re joice in Ven. Sāriputta’s
good state ments with re gard to these 36 top ics.1 If a monk teaches the
Dhamma for the sake of dis en chant ment, dis pas sion, & ces sa tion with
re gard to ag ing-&-death, he de serves to be called a monk who is a
speaker of Dhamma. If he prac tices for the sake of dis en chant ment, dis -
pas sion, & ces sa tion with re gard to ag ing-&-death, he de serves to be
called a monk who prac tices the Dhamma in ac cor dance with the
Dhamma.2 If—through dis en chant ment, dis pas sion, ces sa tion, and lack
of cling ing/sus te nance with re gard to ag ing-&-death—he is re leased,
then he de serves to be called a monk who has at tained un bind ing in the
here & now.
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“If a monk teaches the Dhamma for the sake of dis en chant ment, dis -
pas sion, & ces sa tion with re gard to birth, he de serves to be called a
monk who is a speaker of Dhamma. If he prac tices for the sake of dis en -
chant ment, dis pas sion, & ces sa tion with re gard to birth, he de serves to
be called a monk who prac tices the Dhamma in ac cor dance with the
Dhamma. If—through dis en chant ment, dis pas sion, ces sa tion, and lack
of cling ing/sus te nance with re gard to birth—he is re leased, then he de -
serves to be called a monk who has at tained un bind ing in the here &
now.

[Sim i larly with be com ing, cling ing/sus te nance, crav ing, feel ing, con -
tact, the six sense me dia, name & form, and con scious ness.]

“If a monk teaches the Dhamma for the sake of dis en chant ment, dis -
pas sion, & ces sa tion with re gard to fab ri ca tions, he de serves to be called
a monk who is a speaker of Dhamma. If he prac tices for the sake of dis -
en chant ment, dis pas sion, & ces sa tion with re gard to fab ri ca tions, he de -
serves to be called a monk who prac tices the Dhamma in ac cor dance
with the Dhamma. If—through dis en chant ment, dis pas sion, ces sa tion,
and lack of cling ing/sus te nance with re gard to fab ri ca tions—he is re -
leased, then he de serves to be called a monk who has at tained un bind ing
in the here & now.

“If a monk teaches the Dhamma for the sake of dis en chant ment, dis -
pas sion, & ces sa tion with re gard to ig no rance, he de serves to be called a
monk who is a speaker of Dhamma. If he prac tices for the sake of dis en -
chant ment, dis pas sion, & ces sa tion with re gard to ig no rance, he de serves
to be called a monk who prac tices the Dhamma in ac cor dance with the
Dhamma. If—through dis en chant ment, dis pas sion, ces sa tion, and lack
of cling ing/sus te nance with re gard to ig no rance—he is re leased, then he
de serves to be called a monk who has at tained un bind ing in the here &
now.”

Notes

1. The 36 top ics are the three qual i ties—teach ing, prac tice, and at tain -
ment—that Ven. Mahā Koṭṭhita is about to men tion with re gard to each fac -
tor in the twelve-fac tored for mula for de pen dent co-aris ing.
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2. DN 16 states that to prac tice of the Dhamma in ac cor dance with the
Dhamma is to pay true homage to the Bud dha. For other de scrip tions of
what is meant by “prac tic ing the Dhamma in ac cor dance with the
Dhamma,” see SN 22:39–42.

See also: DN 15; SN 12:17–18; SN 12:25; SN 12:46; Iti 86

At Kosambī
 

Kosambī Sutta  (SN 12:68)

On one oc ca sion Ven. Musila, Ven. Paviṭṭha, Ven. Nārada, and Ven.
Ānanda were stay ing near Kosambī at Ghosita’s monastery.

Then Ven. Paviṭṭha said to Ven. Musila, “Musila, my friend, putting
aside con vic tion, putting aside pref er ence, putting aside tra di tion,
putting aside rea son ing through analo gies, putting aside an agree ment
through pon der ing views: Do you have truly per sonal knowl edge that,
‘From birth as a req ui site con di tion come ag ing-&-death’?”

“Yes, Paviṭṭha my friend. Putting aside con vic tion… pref er ence… tra -
di tion… rea son ing through analo gies… an agree ment through pon der -
ing views, I do have truly per sonal knowl edge that, ‘From birth as a req -
ui site con di tion come ag ing-&-death.’”

[Sim i larly with ‘From be com ing as a req ui site con di tion comes birth’
.… ‘From cling ing/sus te nance as a req ui site con di tion comes be com ing’.
… ‘From crav ing as a req ui site con di tion comes cling ing/sus te nance’.…
‘From feel ing as a req ui site con di tion comes crav ing’.… ‘From con tact as
a req ui site con di tion comes feel ing’.… ‘From the six sense me dia as a req -
ui site con di tion comes con tact’.… ‘From name-&-form as a req ui site con -
di tion come the six sense me dia’.… ‘From con scious ness as a req ui site
con di tion comes name-&-form’.… ‘From fab ri ca tions as a req ui site con -
di tion comes con scious ness.’]

“Musila, my friend, putting aside con vic tion, putting aside pref er -
ence, putting aside tra di tion, putting aside rea son ing through analo gies,
putting aside an agree ment through pon der ing views: Do you have truly
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per sonal knowl edge that, ‘From ig no rance as a req ui site con di tion come
fab ri ca tions’?”

“Yes, Paviṭṭha my friend. Putting aside con vic tion… pref er ence… tra -
di tion… rea son ing through analo gies… an agree ment through pon der -
ing views, I do have truly per sonal knowl edge that, ‘From ig no rance as a
req ui site con di tion come fab ri ca tions.’”

“Musila, my friend, putting aside con vic tion, putting aside pref er -
ence, putting aside tra di tion, putting aside rea son ing through analo gies,
putting aside an agree ment through pon der ing views: Do you have truly
per sonal knowl edge that, ‘From the ces sa tion of birth comes the ces sa -
tion of ag ing-&-death’?”

“Yes, Paviṭṭha my friend. Putting aside con vic tion… pref er ence… tra -
di tion… rea son ing through analo gies… an agree ment through pon der -
ing views, I do have truly per sonal knowl edge that, ‘From the ces sa tion
of birth comes the ces sa tion of ag ing-&-death.’”

[Sim i larly with ‘From the ces sa tion of be com ing comes the ces sa tion
of birth’.… ‘From the ces sa tion of cling ing/sus te nance comes the ces sa -
tion of be com ing’.… ‘From the ces sa tion of crav ing comes the ces sa tion
of cling ing/sus te nance’.… ‘From the ces sa tion of feel ing comes the ces sa -
tion of crav ing’.… ‘From the ces sa tion of con tact comes the ces sa tion of
feel ing’.… ‘From the ces sa tion of the six sense me dia comes the ces sa tion
of con tact’.… ‘From the ces sa tion of name-&-form comes the ces sa tion of
the six sense me dia’.… ‘From the ces sa tion of con scious ness comes the
ces sa tion of name-&-form’.… ‘From the ces sa tion of fab ri ca tions comes
the ces sa tion of con scious ness.’]

“Musila, my friend, putting aside con vic tion, putting aside pref er -
ence, putting aside tra di tion, putting aside rea son ing through analo gies,
putting aside an agree ment through pon der ing views: Do you have truly
per sonal knowl edge that, ‘From the ces sa tion of ig no rance comes the
ces sa tion of fab ri ca tions’?”

“Yes, Paviṭṭha my friend. Putting aside con vic tion… pref er ence… tra -
di tion… rea son ing through analo gies… an agree ment through pon der -
ing views, I do have truly per sonal knowl edge that, ‘From the ces sa tion
of ig no rance comes the ces sa tion of fab ri ca tions.’”
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“Musila, my friend, putting aside con vic tion, putting aside pref er -
ence, putting aside tra di tion, putting aside rea son ing through analo gies,
putting aside an agree ment through pon der ing views: Do you have truly
per sonal knowl edge that, ‘The ces sa tion of be com ing is un bind ing’?”

“Yes, Paviṭṭha my friend. Putting aside con vic tion… pref er ence… tra -
di tion… rea son ing through analo gies… an agree ment through pon der -
ing views, I do have truly per sonal knowl edge that, ‘The ces sa tion of be -
com ing is un bind ing.’”

“Then, Ven. Musila, you are an ara hant whose effl u ents are ended.”

When this was said, Ven. Musila was silent.1

Then Ven. Nārada said, “Paviṭṭha my friend, it would be good if I
were to get that ques tion. Ask me that ques tion and I will an swer it for
you.”

“Then Ven. Nārada will get that ques tion. I will ask Ven. Nārada that
ques tion, and may he an swer that ques tion for me.”

[Ven. Paviṭṭha asks the same ques tions of Ven. Nārada, who gives the
same an swers as Ven. Musila.]

“Then, Ven. Nārada, you are an ara hant whose effl u ents are ended.”

“My friend, al though I have seen prop erly with right dis cern ment, as
it has come to be, that ‘The ces sa tion of be com ing is un bind ing,’ still I
am not an ara hant whose effl u ents are ended.2 It’s as if there were a well
along a road in a desert, with nei ther rope nor wa ter bucket. A man
would come along over come by heat, op pressed by the heat, ex hausted,
de hy drated, & thirsty. He would look into the well and would have
knowl edge of ‘wa ter,’ but he would not dwell touch ing it with his body.3

In the same way, al though I have seen prop erly with right dis cern ment,
as it has come to be, that ‘The ces sa tion of be com ing is un bind ing,’ still I
am not an ara hant whose effl u ents are ended.”

When this was said, Ven. Ānanda said to Ven. Paviṭṭha, “When he
speaks in this way, friend Paviṭṭha, what do you have to say about Ven.
Nārada?”

“When Ven. Nārada speaks in this way, friend Ānanda, I have noth ing
to say about Ven. Nārada ex cept that (he is) ad mirable & skill ful.”
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Notes

1. Ac cord ing to the Com men tary, Ven. Musila’s si lence here is a sign of
affi r ma tion.

2. In other words, he has at tained one of the pre lim i nary lev els of awak -
en ing (stream en try, once-re turn ing, or non-re turn ing), but not full ara -
hantship. As Mv.I.23.5 shows, even the level of stream en try aff ords a vi sion
of the death less.

3. The im age refers to two com mon sim i les for the full ex pe ri ence of un -
bind ing: (a) it is re fresh ing & nour ish ing, like drink ing wa ter (see Dhp
205); and (b) some ara hants ex pe ri ence it as if touch ing it with the body
(see AN 9:45).

See also: SN 22:89; SN 48:44; SN 55

Rises
 

Up ayanti Sutta  (SN 12:69)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks, the great ocean ris ing causes the large rivers to rise.
The large rivers ris ing cause the lit tle rivers to rise. The lit tle rivers ris ing
cause the large lakes to rise. The large lakes ris ing cause the lit tle lakes to
rise.

“In the same way, ig no rance ris ing causes fab ri ca tions to rise. Fab ri ca -
tions ris ing cause con scious ness to rise. Con scious ness ris ing causes
name-&-form to rise. Name-&-form ris ing causes the six sense me dia to
rise. The six sense me dia ris ing cause con tact to rise. Con tact ris ing
causes feel ing to rise. Feel ing ris ing causes crav ing to rise. Crav ing ris ing
causes cling ing to rise. Cling ing ris ing causes be com ing to rise. Be com -
ing ris ing causes birth to rise. Birth ris ing causes ag ing-&-death to rise.

“Monks, the great ocean ebbing causes the large rivers to ebb. The
large rivers ebbing cause the lit tle rivers to ebb. The lit tle rivers ebbing
cause the large lakes to ebb. The large lakes ebbing cause the lit tle lakes
to ebb.
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“In the same way, ig no rance ebbing causes fab ri ca tions to ebb. Fab ri -
ca tions ebbing cause con scious ness to ebb. Con scious ness ebbing causes
name-&-form to ebb. Name-&-form ebbing causes the six sense me dia to
ebb. The six sense me dia ebbing cause con tact to ebb. Con tact ebbing
causes feel ing to ebb. Feel ing ebbing causes crav ing to ebb. Crav ing
ebbing causes cling ing to ebb. Cling ing ebbing causes be com ing to ebb.
Be com ing ebbing causes birth to ebb. Birth ebbing causes ag ing-&-death
to ebb.”

See also: SN 12:23

Susima Sutta
 

About Susima  (SN 12:70)

This dis course is some times cited as proof that a med i ta tor can at tain awak -
en ing (fi nal gno sis) with out hav ing prac ticed the jhā nas, but a close read ing
shows that it does not sup port this as ser tion at all. The new ara hants men -
tioned here do not deny that they have at tained any of the four “form” jhā nas
that make up the defi  ni tion of right con cen tra tion. In stead, they sim ply deny
that they have ac quired any psy chic pow ers or that they re main in phys i cal
con tact with the higher lev els of con cen tra tion, “the form less states be yond
forms.” In this, their defi  ni tion of “re lease through dis cern ment” is no diff er ent
from that given in AN 9:44 (com pare this with the defi  ni tions for “bod ily wit -
ness” and “re leased in both ways” given in AN 9:43 and AN 9:45). Taken in
the con text of the Bud dha’s many other teach ings on right con cen tra tion (see
in par tic u lar, AN 9:36), there’s ev ery rea son to be lieve that the new ara hants
men tioned in this dis course had reached at least the first jhāna be fore at tain ing
awak en ing.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Bam boo For est, the Squir rels’ Sanc tu ary. Now at that
time the Blessed One was wor shipped, revered, hon ored, ven er ated,
given homage—a re cip i ent of robes, alms food, lodg ings, & med i cal req -
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ui sites for the sick. The Saṅgha of monks was also wor shipped, revered,
hon ored, ven er ated, given homage—a re cip i ent of robes, alms food,
lodg ings, & med i cal req ui sites for the sick. But the wan der ers of other
sects were not wor shipped, revered, hon ored, ven er ated, or given
homage, nor were they re cip i ents of robes, alms food, lodg ings, or med i -
cal req ui sites for the sick.

Now at that time Susima the wan derer was liv ing in Rā ja gaha with a
large fol low ing of wan der ers. And so Susima’s fol low ing of wan der ers
said to him, “Come now, friend Susima. Go live the holy life un der Go -
tama the con tem pla tive. When you have com pletely mas tered the
Dhamma, tell it to us; when we have com pletely mas tered it, we will
teach it to house hold ers and then we, too, will be wor shipped, revered,
hon ored, ven er ated, given homage; we too will be come re cip i ents of
robes, alms food, lodg ings, & med i cal req ui sites for the sick.”

Re spond ing, “As you say, friends,” to his own fol low ing, Susima the
wan derer went to Ven. Ānanda and, on ar rival, ex changed cour te ous
greet ings with him. Af ter an ex change of friendly greet ings & cour te sies,
he sat to one side. As he was sit ting there, he said to Ven. Ānanda,
“Friend Ānanda, I want to live the holy life in this Dhamma & Vinaya.”

Then Ven. Ānanda took Susima the wan derer to the Blessed One and,
on ar rival, hav ing bowed down to the Blessed One, sat to one side. As he
was sit ting there he said to the Blessed One, “Lord, this wan derer,
Susima, has said, ‘Friend Ānanda, I want to live the holy life in this
Dhamma & Vinaya.’”

“Then in that case, Ānanda, give him the Go ing Forth.” So Susima the
wan derer gained the Go ing Forth in the pres ence of the Blessed One, he
gained the Ac cep tance (into the Saṅgha of monks).

Now at that time a large num ber of monks had de clared fi nal gno sis
in the Blessed One’s pres ence: “We dis cern that ‘Birth is ended, the holy
life ful filled, the task done. There is noth ing fur ther for the sake of this
world.’”

Ven. Susima heard that “A large num ber of monks, it seems, have de -
clared fi nal gno sis in the Blessed One’s pres ence: ‘We dis cern that “Birth
is ended, the holy life ful filled, the task done. There is noth ing fur ther
for the sake of this world.”’” Then Ven. Susima went to those monks and,
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on ar rival, ex changed cour te ous greet ings with them. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to them, “Is it true, as they say, that you have de clared fi nal
gno sis in the Blessed One’s pres ence: ‘We dis cern that “Birth is ended,
the holy life ful filled, the task done. There is noth ing fur ther for the sake
of this world”’?”

“Yes, friend.”

“Then, hav ing known thus, hav ing seen thus, do you wield man i fold
supra nor mal pow ers? Hav ing been one you be come many; hav ing been
many you be come one? You ap pear? You van ish? You go unim peded
through walls, ram parts, & moun tains as if through space? You dive in &
out of the earth as if it were wa ter? You walk on wa ter with out sink ing as
if it were dry land? Sit ting cross-legged you fly through the air like a
winged bird? With your hand you touch and stroke even the sun &
moon, so mighty & pow er ful? You ex er cise in flu ence with your body
even as far as the Brahmā worlds?”

“No, friend.”

“Then, hav ing known thus, hav ing seen thus, do you hear—by means
of the di vine ear-el e ment, pu ri fied & sur pass ing the hu man—both kinds
of sounds: di vine & hu man, whether near or far?”

“No, friend.”

“Then, hav ing known thus, hav ing seen thus, do you know the aware -
ness of other be ings, other in di vid u als, hav ing en com passed it with your
own aware ness? Do you dis cern a mind with pas sion as a mind with pas -
sion, and a mind with out pas sion as a mind with out pas sion; a mind
with aver sion as a mind with aver sion, and a mind with out aver sion as a
mind with out aver sion; a mind with delu sion as a mind with delu sion,
and a mind with out delu sion as a mind with out delu sion; a re stricted
mind as a re stricted mind, and a scat tered mind as a scat tered mind; an
en larged mind as an en larged mind, and an un en larged mind as an un -
en larged mind; an ex celled mind [one that is not on the most ex cel lent
level] as an ex celled mind, and an un ex celled mind as an un ex celled
mind; a con cen trated mind as a con cen trated mind, and an un con cen -
trated mind as an un con cen trated mind; a re leased mind as a re leased
mind, and an un re leased mind as an un re leased mind?”
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“No, friend.”

“Then, hav ing known thus, hav ing seen thus, do you rec ol lect your
man i fold past lives [lit: pre vi ous homes], i.e., one birth, two births, three
births, four, five, ten, twenty, thirty, forty, fifty, one hun dred, one thou -
sand, one hun dred thou sand births, many eons of cos mic con trac tion,
many eons of cos mic ex pan sion, many eons of cos mic con trac tion & ex -
pan sion, (rec ol lect ing), ‘There I had such a name, be longed to such a
clan, had such an ap pear ance. Such was my food, such my ex pe ri ence of
plea sure & pain, such the end of my life. Pass ing away from that state, I
re-arose there. There too I had such a name, be longed to such a clan, had
such an ap pear ance. Such was my food, such my ex pe ri ence of plea sure
& pain, such the end of my life. Pass ing away from that state, I re-arose
here’?”

“No, friend.”

“Then, hav ing known thus, hav ing seen thus, do you see—by means
of the di vine eye, pu ri fied & sur pass ing the hu man—be ings pass ing
away and re-ap pear ing, and do you dis cern how they are in fe rior & su pe -
rior, beau ti ful & ugly, for tu nate & un for tu nate in ac cor dance with their
kamma: ‘These be ings—who were en dowed with bad con duct of body,
speech, & mind, who re viled the no ble ones, held wrong views and un -
der took ac tions un der the in flu ence of wrong views—with the break-up
of the body, af ter death, have re-ap peared in a plane of de pri va tion, a bad
des ti na tion, a lower realm, hell. But these be ings—who were en dowed
with good con duct of body, speech, & mind, who did not re vile the no -
ble ones, who held right views and un der took ac tions un der the in flu -
ence of right views—with the break-up of the body, af ter death, have re-
ap peared in a good des ti na tion, a heav enly world’?”

“No, friend.”

“Then, hav ing known thus, hav ing seen thus, do you dwell touch ing
with your body the peace ful eman ci pa tions, the form less states be yond
form [the form less jhā nas]?”

“No, friend.”

“So just now, friends, didn’t you make that dec la ra tion with out hav -
ing at tained any of these Dham mas?”
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“We’re re leased through dis cern ment, friend Susima.”

“I don’t un der stand the de tailed mean ing of your brief state ment. It
would be good if you would speak in such a way that I would un der -
stand its de tailed mean ing.”

“Whether or not you un der stand, friend Susima, we are still re leased
through dis cern ment.”

So Ven. Susima got up from his seat and went to the Blessed One. On
ar rival, hav ing bowed down to the Blessed One, he sat to one side. As he
was sit ting there, he told the Blessed One the en tire con ver sa tion he had
had with those monks.

(The Blessed One said:) “First, Susima, there is the knowl edge of the
reg u lar ity of the Dhamma [de pen dent co-aris ing], af ter which there is
the knowl edge of un bind ing.”

“I don’t un der stand the de tailed mean ing of the Blessed One’s brief
state ment. It would be good if the Blessed One would speak in such a
way that I would un der stand its de tailed mean ing.”

“Whether or not you un der stand, Susima, it is still the case that first
there is the knowl edge of the reg u lar ity of the Dhamma, af ter which
there is the knowl edge of un bind ing.

“What do you think, Susima? Is form con stant or in con stant?”—“In -
con stant, lord.”—“And is that which is in con stant ease ful or stress -
ful?”—“Stress ful, lord.”—“And is it fit ting to re gard what is in con stant,
stress ful, sub ject to change as: ‘This is mine. This is my self. This is what
I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“What do you think, Susima? Is con scious ness con stant or in con -
stant?”—“In con stant, lord.”—“And is that which is in con stant ease ful or
stress ful?”—“Stress ful, lord.”—“And is it fit ting to re gard what is in con -
stant, stress ful, sub ject to change as: ‘This is mine. This is my self. This is
what I am’?”
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“No, lord.”

“Thus, Susima, any form what so ever that is past, fu ture, or present;
in ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near:
Ev ery1 form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle, com mon or sub lime, far or near: Ev -
ery1 con scious ness is to be seen as it has come to be with right dis cern -
ment as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

“Susima, do you see that from birth as a req ui site con di tion there is
ag ing-&-death?”

“Yes, lord.”

“Do you see that from be com ing as a req ui site con di tion there is
birth?”

“Yes, lord.”

“Do you see that from cling ing/sus te nance as a req ui site con di tion
there is be com ing?”

“Yes, lord.”

“Do you see that from crav ing as a req ui site con di tion there is cling -
ing/sus te nance?”

“Yes, lord.”

“Do you see that from feel ing as a req ui site con di tion there is crav -
ing?”



196

“Yes, lord.”

“Do you see that from con tact as a req ui site con di tion there is feel -
ing?”

“Yes, lord.”

“Do you see that from the six sense me dia as a req ui site con di tion
there is con tact?”

“Yes, lord.”

“Do you see that from name-&-form as a req ui site con di tion there are
the six sense me dia?”

“Yes, lord.”

“Do you see that from con scious ness as a req ui site con di tion there is
name-&-form?”

“Yes, lord.”

“Do you see that from fab ri ca tions as a req ui site con di tion there is
con scious ness?”

“Yes, lord.”

“Do you see that from ig no rance as a req ui site con di tion there are
fab ri ca tions?”

“Yes, lord.”

“Now, Susima, do you see that from the ces sa tion of birth there is the
ces sa tion of ag ing-&-death?”

“Yes, lord.”

“Do you see that from the ces sa tion of be com ing there is the ces sa tion
of birth?”

“Yes, lord.”

“Do you see that from the ces sa tion of cling ing/sus te nance there is the
ces sa tion of be com ing?”

“Yes, lord.”

“Do you see that from the ces sa tion of crav ing there is the ces sa tion of
cling ing/sus te nance?”

“Yes, lord.”
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“Do you see that from the ces sa tion of feel ing there is the ces sa tion of
crav ing?”

“Yes, lord.”

“Do you see that from the ces sa tion of con tact there is the ces sa tion of
feel ing?”

“Yes, lord.”

“Do you see that from the ces sa tion of the six sense me dia there is the
ces sa tion of con tact?”

“Yes, lord.”

“Do you see that from the ces sa tion of name-&-form there is the ces -
sa tion of the six sense me dia?”

“Yes, lord.”

“Do you see that from the ces sa tion of con scious ness there is the ces -
sa tion of name-&-form?”

“Yes, lord.”

“Do you see that from the ces sa tion of fab ri ca tions there is the ces sa -
tion of con scious ness?”

“Yes, lord.”

“Do you see that from the ces sa tion of ig no rance there is the ces sa tion
of fab ri ca tions?”

“Yes, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you wield
man i fold supra nor mal pow ers? Hav ing been one you be come many;
hav ing been many you be come one? You ap pear? You van ish? You go
unim peded through walls, ram parts, & moun tains as if through space?
You dive in & out of the earth as if it were wa ter? You walk on wa ter
with out sink ing as if it were dry land? Sit ting cross-legged you fly
through the air like a winged bird? With your hand you touch and stroke
even the sun & moon, so mighty & pow er ful? You ex er cise in flu ence
with your body even as far as the Brahmā worlds?”

“No, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you hear—
by means of the di vine ear-el e ment, pu ri fied & sur pass ing the hu man—
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both kinds of sounds: di vine & hu man, whether near or far?”

“No, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you know
the aware ness of other be ings, other in di vid u als, hav ing en com passed it
with your own aware ness? Do you dis cern a mind with pas sion as a mind
with pas sion, and a mind with out pas sion as a mind with out pas sion; a
mind with aver sion as a mind with aver sion, and a mind with out aver -
sion as a mind with out aver sion; a mind with delu sion as a mind with
delu sion, and a mind with out delu sion as a mind with out delu sion; a
con stricted mind as a con stricted mind, and a scat tered mind as a scat -
tered mind; an en larged mind as an en larged mind, and an un en larged
mind as an un en larged mind; an ex celled mind [one that is not on the
most ex cel lent level] as an ex celled mind, and an un ex celled mind as an
un ex celled mind; a con cen trated mind as a con cen trated mind, and an
un con cen trated mind as an un con cen trated mind; a re leased mind as a
re leased mind, and an un re leased mind as an un re leased mind?”

“No, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you rec ol -
lect your man i fold past lives, i.e., one birth, two births, three births, four,
five, ten, twenty, thirty, forty, fifty, one hun dred, one thou sand, one hun -
dred thou sand births, many eons of cos mic con trac tion, many eons of
cos mic ex pan sion, many eons of cos mic con trac tion & ex pan sion, (rec ol -
lect ing), ‘There I had such a name, be longed to such a clan, had such an
ap pear ance. Such was my food, such my ex pe ri ence of plea sure & pain,
such the end of my life. Pass ing away from that state, I re-arose there.
There too I had such a name, be longed to such a clan, had such an ap -
pear ance. Such was my food, such my ex pe ri ence of plea sure & pain,
such the end of my life. Pass ing away from that state, I re-arose here’?”

“No, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you see—by
means of the di vine eye, pu ri fied & sur pass ing the hu man—be ings pass -
ing away and re-ap pear ing, and do you dis cern how they are in fe rior &
su pe rior, beau ti ful & ugly, for tu nate & un for tu nate in ac cor dance with
their kamma: ‘These be ings—who were en dowed with bad con duct of
body, speech, & mind, who re viled the no ble ones, held wrong views
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and un der took ac tions un der the in flu ence of wrong views—with the
break-up of the body, af ter death, have re-ap peared in a plane of de pri va -
tion, a bad des ti na tion, a lower realms, hell. But these be ings—who were
en dowed with good con duct of body, speech, & mind, who did not re -
vile the no ble ones, who held right views and un der took ac tions un der
the in flu ence of right views—with the break-up of the body, af ter death,
have re-ap peared in a good des ti na tion, a heav enly world’?”

“No, lord.”

“Then, hav ing known thus, hav ing seen thus, Susima, do you dwell
touch ing with your body the peace ful eman ci pa tions, the form less states
be yond form?”

“No, lord.”

“So just now, Susima, didn’t you make that dec la ra tion with out hav -
ing at tained any of these Dham mas?”

Then, throw ing him self down with his head at the Blessed One’s feet,
Ven. Susima said to the Blessed One, “A trans gres sion has over come me,
lord, in that I was so fool ish, so mud dle-headed, & so un skilled as to go
forth as a thief of the Dhamma in this well-taught Dhamma & Vinaya!
May the Blessed One please ac cept this con fes sion of my trans gres sion as
such, so that I may re strain my self in the fu ture.”

“Yes, Susima, a trans gres sion over came you in that you were so fool -
ish, so mud dle-headed, & so un skilled as to go forth as a thief of the
Dhamma in this well-taught Dhamma & Vinaya. Sup pose, Susima, that
a rob ber, an evil-doer, hav ing been caught, were shown to a king: ‘This,
your majesty, is a rob ber, an evil-doer. De cree what pun ish ment you
want for him.’ And so the king would say, ‘Go and—hav ing bound him
with a stout rope with his arms pinned tightly against his back, hav ing
shaved him bald—march him to a harsh-sound ing drum from street to
street, cross roads to cross roads; evict him out the south gate of the city
and there, to the south of the city, cut off his head.’ Then the king’s men,
hav ing bound the man with a stout rope with his arms pinned tightly
against his back, would march him from street to street, cross roads to
cross roads, evict him out the south gate of the city and there, to the
south of the city, cut off his head. What do you think, Susima? Wouldn’t
that man, for that rea son, ex pe ri ence pain & dis tress?”
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“Yes, lord.”

“How ever much the pain & dis tress that man would ex pe ri ence for
that rea son, Susima, the Go ing Forth of a thief of the Dhamma in this
well-taught Dhamma & Vinaya is still more painful in its re sult, more
bit ter in its re sult, in that it leads even to the lower realms. But be cause
you see your trans gres sion as such and make amends in ac cor dance with
the Dhamma, we ac cept your con fes sion. For, Susima, it is a cause of
growth in the dis ci pline of the no ble ones when, see ing a trans gres sion
as such, one makes amends in ac cor dance with the Dhamma and ex er -
cises re straint in the fu ture.”

Note

1. The word “ev ery” here and in all par al lel pas sages is sabba, which is the
same as the word for “all.” On the range of mean ing cov ered by the word
“all,” see SN 35:23. DN 11, DN 15, MN 49, and AN 10:81 in di cate that
there is a type of con scious ness that lies out side the range of “all,” and so
would not fall un der the ag gre gate of con scious ness. This ap par ently cor re -
sponds to the di men sion men tioned in SN 35:117 and Ud 8:1.

See also: SN 35:204; AN 2:29–30; AN 4:94; AN 4:170; AN 10:71

The Tip of the Fin ger nail
 

Nakhasikhā Sutta  (SN 13:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then the Blessed
One, pick ing up a lit tle bit of dust with the tip of his fin ger nail, said to
the monks, “What do you think, monks? Which is greater: the lit tle bit
of dust I have picked up with the tip of my fin ger nail, or the great
earth?”

“The great earth is far greater, lord. The lit tle bit of dust the Blessed
One has picked up with the tip of his fin ger nail is next to noth ing. It’s
not a hun dredth, a thou sandth, a one hun dred-thou sandth—this lit tle
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bit of dust the Blessed One has picked up with the tip of his fin ger nail—
when com pared with the great earth.”

“In the same way, monks, for a dis ci ple of the no ble ones who is con -
sum mate in view, an in di vid ual who has bro ken through (to stream-en -
try), the suff er ing & stress to tally ended & ex tin guished is far greater.
That which re mains in the state of hav ing at most seven re main ing life -
times is next to noth ing: It’s not a hun dredth, a thou sandth, a one hun -
dred-thou sandth, when com pared with the pre vi ous mass of suff er ing.
That’s how great the ben e fit is of break ing through to the Dhamma,
monks. That’s how great the ben e fit is of ob tain ing the Dhamma eye.”

See also: SN 55; SN 56:11

The Pond
 

Pokkharaṇī Sutta  (SN 13:2)

Near Sā vatthī. “Sup pose, monks, that there were a pond fifty leagues
wide, fifty leagues long, & fifty leagues deep, filled to over flow ing with
wa ter so that a crow could drink from it, and a man would draw some
wa ter out of it with the tip of a blade of grass. What do you think?
Which would be greater: the wa ter drawn out with the tip of the blade
of grass or the wa ter in the pond?”

“The wa ter in the pond would be far greater, lord. The wa ter drawn
out with the tip of the blade of grass would be next to noth ing. It
wouldn’t be a hun dredth, a thou sandth, a one hun dred-thou sandth—the
wa ter drawn out with the tip of the blade of grass—when com pared
with the wa ter in the pond.”

“In the same way, monks, for a dis ci ple of the no ble ones who is con -
sum mate in view, an in di vid ual who has bro ken through (to stream-en -
try), the suff er ing & stress to tally ended & ex tin guished is far greater.
That which re mains in the state of hav ing at most seven re main ing life -
times is next to noth ing: It’s not a hun dredth, a thou sandth, a one hun -
dred-thou sandth, when com pared with the pre vi ous mass of suff er ing.
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That’s how great the ben e fit is of break ing through to the Dhamma,
monks. That’s how great the ben e fit is of ob tain ing the Dhamma eye.”

The Ocean
 

Samudda Sutta  (SN 13:8)

Near Sā vatthī. “Sup pose, monks, that the great ocean were to go to
ex tinc tion, to its to tal end, ex cept for two or three drops of wa ter. What
do you think? Which would be greater: the wa ter in the great ocean that
had gone to ex tinc tion, to its to tal end, or the two or three re main ing
drops of wa ter?”

“Lord, the wa ter in the great ocean that had gone to ex tinc tion, to its
to tal end, would be far greater. The two or three re main ing drops of wa -
ter would be next to noth ing. They wouldn’t be a hun dredth, a thou -
sandth, a one hun dred-thou sandth—the two or three re main ing drops of
wa ter—when com pared with the wa ter in the great ocean that had gone
to ex tinc tion, to its to tal end.”

“In the same way, monks, for a dis ci ple of the no ble ones who is con -
sum mate in view, an in di vid ual who has bro ken through (to stream-en -
try), the suff er ing & stress to tally ended & ex tin guished is far greater.
That which re mains in the state of hav ing at most seven re main ing life -
times is next to noth ing: It’s not a hun dredth, a thou sandth, a one hun -
dred-thou sandth, when com pared with the pre vi ous mass of suff er ing.
That’s how great the ben e fit is of break ing through to the Dhamma,
monks. That’s how great the ben e fit is of ob tain ing the Dhamma eye.”

Seven Prop er ties
 

Sat tad hātu Sutta  (SN 14:11)

Near Sā vatthī. “Monks, there are these seven prop er ties. Which seven?
The prop erty of light, the prop erty of beauty,1 the prop erty of the di -
men sion of the in fini tude of space, the prop erty of the di men sion of the
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in fini tude of con scious ness, the prop erty of the di men sion of noth ing -
ness, the prop erty of the di men sion of nei ther per cep tion nor non-per -
cep tion, the prop erty of the ces sa tion of feel ing & per cep tion. These are
the seven prop er ties.”

When this was said, a cer tain monk ad dressed the Blessed One: “Lord,
with re gard to the prop erty of light… the prop erty of the ces sa tion of
feel ing & per cep tion: In de pen dence on what are these prop er ties dis -
cerned?”

“Monk, the prop erty of light is dis cerned in de pen dence on dark ness.
The prop erty of beauty is dis cerned in de pen dence on the unattrac tive.
The prop erty of the di men sion of the in fini tude of space is dis cerned in
de pen dence on form. The prop erty of the di men sion of the in fini tude of
con scious ness is dis cerned in de pen dence on the di men sion of the in fini -
tude of space. The prop erty of the di men sion of noth ing ness is dis cerned
in de pen dence on the di men sion of the in fini tude of con scious ness. The
prop erty of the di men sion of nei ther per cep tion nor non-per cep tion is
dis cerned in de pen dence on the di men sion of noth ing ness. The prop erty
of the ces sa tion of feel ing & per cep tion is dis cerned in de pen dence on
ces sa tion.”

“But, lord, with re gard to the prop erty of light... the prop erty of the
ces sa tion of feel ing & per cep tion: How is the at tain ment of these prop -
er ties to be reached?”

“Monk, the prop erty of light, the prop erty of beauty, the prop erty of
the di men sion of the in fini tude of space, the prop erty of the di men sion
of the in fini tude of con scious ness, the prop erty of the di men sion of
noth ing ness: These prop er ties are to be reached as per cep tion at tain -
ments.2 The prop erty of the di men sion of nei ther per cep tion nor non-
per cep tion is to be reached as a rem nant-of-fab ri ca tions at tain ment. The
prop erty of the ces sa tion of feel ing & per cep tion is to be reached as a
ces sa tion at tain ment.”3

Notes

1. The prop erty of beauty refers to a med i ta tive at tain ment. Here it is de -
scribed as a sec ond stage in con cen tra tion prac tice that does not map clearly
onto the four jhā nas, al though it may be roughly equiv a lent to the fourth
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jhāna. In DN 15 and MN 137 it is de scribed as a third stage in con cen tra -
tion prac tice. In the words of DN 15: “Pos sessed of form, one sees forms.
This is the first eman ci pa tion. Not per cip i ent of form in ter nally, one sees
forms ex ter nally. This is the sec ond eman ci pa tion. One is in tent only on the
beau ti ful. This is the third eman ci pa tion.” These two al ter na tive maps of the
stages of con cen tra tion may re fer to the way con cen tra tion is ex pe ri enced by
med i ta tors who fol low vi sions of light and forms as their path to the form -
less at tain ments.

2. This means that these lev els of con cen tra tion de pend on hold ing a par -
tic u lar per cep tion (men tal la bel) in mind. On this point, see MN 121.

3. AN 9:36 com ments on the stages be gin ning with the di men sion of
noth ing ness as fol lows: “Thus, as far as the per cep tion-at tain ments go, that
is as far as gno sis-pen e tra tion goes. As for these two di men sions — the at -
tain ment of the di men sion of nei ther per cep tion nor non-per cep tion & the
at tain ment of the ces sa tion of feel ing & per cep tion — I tell you that they
are to be rightly ex plained by those monks who are med i ta tors, skilled in at -
tain ing, skilled in at tain ing & emerg ing, who have at tained & emerged in
de pen dence on them.”

Tears
 

Assu Sutta  (SN 15:3)

Near Sā vatthī. There the Blessed One said: “From an in con ceiv able
be gin ning comes the wan der ing-on. A be gin ning point is not dis -
cernible, though be ings hin dered by ig no rance and fet tered by crav ing
are trans mi grat ing & wan der ing on. What do you think, monks? Which
is greater, the tears you have shed while trans mi grat ing & wan der ing this
long, long time—cry ing & weep ing from be ing joined with what is dis -
pleas ing, be ing sep a rated from what is pleas ing—or the wa ter in the four
great oceans?”

“As we un der stand the Dhamma taught to us by the Blessed One, this
is the greater: the tears we have shed while trans mi grat ing & wan der ing
this long, long time—cry ing & weep ing from be ing joined with what is
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dis pleas ing, be ing sep a rated from what is pleas ing—not the wa ter in the
four great oceans.”

“Ex cel lent, monks. Ex cel lent. It is ex cel lent that you thus un der stand
the Dhamma taught by me.

“This is the greater: the tears you have shed while trans mi grat ing &
wan der ing this long, long time—cry ing & weep ing from be ing joined
with what is dis pleas ing, be ing sep a rated from what is pleas ing—not the
wa ter in the four great oceans.

“Long have you (re peat edly) ex pe ri enced the death of a mother. The
tears you have shed over the death of a mother while trans mi grat ing &
wan der ing this long, long time—cry ing & weep ing from be ing joined
with what is dis pleas ing, be ing sep a rated from what is pleas ing—are
greater than the wa ter in the four great oceans.

“Long have you (re peat edly) ex pe ri enced the death of a fa ther… the
death of a brother… the death of a sis ter… the death of a son… the
death of a daugh ter… loss with re gard to rel a tives… loss with re gard to
wealth… loss with re gard to dis ease. The tears you have shed over loss
with re gard to dis ease while trans mi grat ing & wan der ing this long, long
time—cry ing & weep ing from be ing joined with what is dis pleas ing, be -
ing sep a rated from what is pleas ing—are greater than the wa ter in the
four great oceans.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri cated things, enough to be come dis pas sion ate, enough to be re -
leased.”

See also: SN 56:35—36; AN 3:63; AN 10:61; Iti 24

A Moun tain
 

Pab bata Sutta  (SN 15:5)
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Dwelling near Sā vatthī. Then a cer tain monk went to the Blessed One
and, on ar rival, hav ing bowed down to him, sat to one side. As he was
sit ting there, the monk said to the Blessed One, “How long, lord, is an
eon?”

“Long, monk, is an eon. It’s not easy to count as ‘so many years’ or ‘so
many hun dreds of years’ or ‘so many thou sands of years’ or ‘so many
hun dreds of thou sands of years.’”

“But is it pos si ble to give an anal ogy, lord?”

“It is, monk,” said the Blessed One. “Sup pose there were a great
moun tain of rock—a league long, a league wide, a league high, un -
cracked, un cav i tied, a sin gle mass—and a man would come along once
ev ery hun dred years and rub it once with a Kāsi cloth. More quickly
would that great moun tain of rock waste away and be con sumed by that
eff ort, but not the eon. That’s how long, monk, an eon is. And of eons of
such length, not just one eon has been wan dered-through, not just one
hun dred eons have been wan dered-through, not just one thou sand eons
have been wan dered-through, not just one hun dred-thou sand eons have
been wan dered-through.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri ca tions, enough to be come dis pas sion ate, enough to be re leased.”

See also: SN 22:99; SN 22:100; AN 4:156

Mus tard Seed
 

Sās apa Sutta  (SN 15:6)

Dwelling near Sā vatthī. Then a cer tain monk went to the Blessed One
and, on ar rival, hav ing bowed down to him, sat to one side. As he was
sit ting there, the monk said to the Blessed One, “How long, lord, is an
eon?”



207

“Long, monk, is an eon. It’s not easy to count as ‘so many years’ or ‘so
many hun dreds of years’ or ‘so many thou sands of years’ or ‘so many
hun dreds of thou sands of years.’”

“But is it pos si ble to give an anal ogy, lord?”

“It is, monk,” said the Blessed One. “Sup pose there were an iron
fortress—a league long, a league wide, a league high—full of mus tard
seeds packed tight, and a man would come along once ev ery hun dred
years and take from it a sin gle mus tard seed. More quickly would that
great heap of mus tard seed waste away and be con sumed by that eff ort,
but not the eon. That’s how long, monk, an eon is. And of eons of such
length, not just one eon has been wan dered-through, not just one hun -
dred eons have been wan dered-through, not just one thou sand eons have
been wan dered-through, not just one hun dred-thou sand eons have been
wan dered-through.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri ca tions, enough to be come dis pas sion ate, enough to be re leased.”

See also: SN 22:99; SN 22:100; AN 4:156

The Ganges
 

Gangā Sutta  (SN 15:8)

On one oc ca sion the Blessed One was stay ing near Rā ja gaha, in the
Bam boo For est, the Squir rels’ Sanc tu ary. Then a cer tain brah man went
to the Blessed One and, on ar rival, ex changed cour te ous greet ings with
him. Af ter an ex change of friendly greet ings & cour te sies, he sat to one
side. As he was sit ting there he said to the Blessed One, “How many
eons, Mas ter Go tama, have passed and gone by?”

“Many eons, brah man, have passed and gone by. They are not easy to
count: ‘So many eons have passed and gone by’ or ‘So many hun dreds of
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eons have passed and gone by’ or ‘So many thou sands of eons have
passed and gone by’ or ‘So many hun dreds of thou sands of eons have
passed and gone by.’”

“But is it pos si ble to give an anal ogy, Mas ter Go tama?”

“It is, brah man,” the Blessed One said. “Just as, from where the River
Ganges be gins to where it goes to the ocean, the grains of sand in be -
tween are not easy to count as ‘so many grains of sand’ or ‘so many hun -
dreds of grains of sand’ or ‘so many thou sands of grains of sand’ or ‘so
many hun dreds of thou sands of grains of sand.’ Even more than that are
the eons that have passed and gone. They are not easy to count: ‘So many
eons have passed and gone by’ or ‘So many hun dreds of eons have passed
and gone by’ or ‘So many thou sands of eons have passed and gone by’ or
‘So many hun dreds of thou sands of eons have passed and gone by.’

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on, brah man. A be gin ning point is not dis cernible, though be ings hin -
dered by ig no rance and fet tered by crav ing are trans mi grat ing & wan der -
ing on. Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri -
enced loss, swelling the ceme ter ies—enough to be come dis en chanted
with all fab ri ca tions, enough to be come dis pas sion ate, enough to be re -
leased.”

When this was said, the brah man said to the Blessed One, “Mag nifi  -
cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to place up right
what was over turned, to re veal what was hid den, to show the way to one
who was lost, or to carry a lamp into the dark so that those with eyes
could see forms, in the same way has Mas ter Go tama—through many
lines of rea son ing—made the Dhamma clear. I go to Mas ter Go tama for
refuge, to the Dhamma, & to the Saṅgha of monks. May Mas ter Go tama
re mem ber me as a lay fol lower who has gone for refuge from this day
for ward, for life.”

The Stick
 

Daṇḍa Sutta  (SN 15:9)
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Near Sā vatthī. There the Blessed One said: “From an in con ceiv able
be gin ning comes the wan der ing-on. A be gin ning point is not dis -
cernible, though be ings hin dered by ig no rance and fet tered by crav ing
are trans mi grat ing & wan der ing on. Just as a stick thrown up in the air
lands some times on its base, some times on its side, some times on its tip;
in the same way, be ings hin dered by ig no rance and fet tered by crav ing,
trans mi grat ing & wan der ing on, some times go from this world to an -
other world, some times come from an other world to this.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri cated things, enough to be come dis pas sion ate, enough to be re -
leased.”

Fallen on Hard Times
 

Dug gata Sutta  (SN 15:11)

Near Sā vatthī. There the Blessed One said: “From an in con ceiv able
be gin ning comes the wan der ing-on. A be gin ning point is not dis -
cernible, though be ings hin dered by ig no rance and fet tered by crav ing
are trans mi grat ing & wan der ing on. When you see some one who has
fallen on hard times, over whelmed with hard times, you should con -
clude: ‘We, too, have ex pe ri enced just this sort of thing in the course of
that long, long time.’

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri cated things, enough to be come dis pas sion ate, enough to be re -
leased.”
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Happy
 

Sukhita Sutta  (SN 15:12)

Near Sā vatthī. There the Blessed One said: “From an in con ceiv able
be gin ning comes the wan der ing-on. A be gin ning point is not dis -
cernible, though be ings hin dered by ig no rance and fet tered by crav ing
are trans mi grat ing & wan der ing on. When you see some one who is
happy & well-pro vided in life, you should con clude: ‘We, too, have ex pe -
ri enced just this sort of thing in the course of that long, long time.’

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri cated things, enough to be come dis pas sion ate, enough to be re -
leased.”

Thirty
 

Tiṁsa Sutta  (SN 15:13)

Now on that oc ca sion the Blessed One was stay ing near Rā ja gaha, in
the Bam boo For est, the Squir rels’ Sanc tu ary. Then thirty monks from
Pāva—all wilder ness dwellers, all alms-go ers, all cast-off rag wear ers, all
triple-robe wear ers, all still with fet ters, went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side.

Then the thought oc curred to the Blessed One, “These thirty monks
from Pāva… are all still with fet ters. What if I were to teach them the
Dhamma in such a way that in this very sit ting their minds, through lack
of cling ing, would be re leased from effl u ents?”

So he ad dressed the monks: “Monks.”

“Yes, lord,” the monks re sponded.
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The Blessed One said, “From an in con ceiv able be gin ning comes the
wan der ing-on. A be gin ning point is not dis cernible, though be ings hin -
dered by ig no rance and fet tered by crav ing are trans mi grat ing & wan der -
ing on. What do you think, monks? Which is greater, the blood you have
shed from hav ing your heads cut off while trans mi grat ing & wan der ing
this long, long time, or the wa ter in the four great oceans?”

“As we un der stand the Dhamma taught to us by the Blessed One, this
is the greater: the blood we have shed from hav ing our heads cut off
while trans mi grat ing & wan der ing this long, long time, not the wa ter in
the four great oceans.”

“Ex cel lent, monks. Ex cel lent. It is ex cel lent that you thus un der stand
the Dhamma taught by me.

“This is the greater: the blood you have shed from hav ing your heads
cut off while trans mi grat ing & wan der ing this long, long time, not the
wa ter in the four great oceans.

“The blood you have shed when, be ing cows, you had your cow-heads
cut off: Long has this been greater than the wa ter in the four great
oceans.

“The blood you have shed when, be ing wa ter buff aloes, you had your
wa ter buff alo-heads cut off… when, be ing rams, you had your ram-heads
cut off… when, be ing goats, you had your goat-heads cut off… when, be -
ing deer, you had your deer-heads cut off… when, be ing chick ens, you
had your chicken-heads cut off… when, be ing pigs, you had your pig-
heads cut off: Long has this been greater than the wa ter in the four great
oceans.

“The blood you have shed when, ar rested as thieves plun der ing vil -
lages, you had your heads cut off… when, ar rested as high way thieves,
you had your heads cut off… when, ar rested as adul ter ers, you had your
heads cut off: Long has this been greater than the wa ter in the four great
oceans.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
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loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri ca tions, enough to be come dis pas sion ate, enough to be re leased.”

That is what the Blessed One said. Grat i fied, the monks de lighted in
the Blessed One’s words. And while this ex pla na tion was be ing given,
the minds of the thirty monks from Pāva—through lack of cling ing—
were re leased from effl u ents.

Mother
 

Mātu Sutta  (SN 15:14–19)

Near Sā vatthī. There the Blessed One said: “From an in con ceiv able
be gin ning comes the wan der ing-on. A be gin ning point is not dis -
cernible, though be ings hin dered by ig no rance and fet tered by crav ing
are trans mi grat ing & wan der ing on. A be ing who has not been your
mother at one time in the past is not easy to find.… A be ing who has not
been your fa ther.… your brother.… your sis ter.… your son.… your
daugh ter at one time in the past is not easy to find.

“Why is that? From an in con ceiv able be gin ning comes the wan der ing-
on. A be gin ning point is not dis cernible, though be ings hin dered by ig -
no rance and fet tered by crav ing are trans mi grat ing & wan der ing on.
Long have you thus ex pe ri enced stress, ex pe ri enced pain, ex pe ri enced
loss, swelling the ceme ter ies—enough to be come dis en chanted with all
fab ri cated things, enough to be come dis pas sion ate, enough to be re -
leased.”

With out Com punc tion
 

An ot tāpī Sutta  (SN 16:2)

I have heard that on one oc ca sion Ven. Mahā Kas s apa and Ven.
Sāriputta were stay ing near Vārāṇasī in the Deer Park at Isi patana. Then
Ven. Sāriputta, emerg ing from his seclu sion in the evening, went to Ven.
Mahā Kas s apa and, on ar rival, ex changed cour te ous greet ings with him.
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Af ter an ex change of friendly greet ings & cour te sies, he sat to one side.
As he was sit ting there, he said to Ven. Mahā Kas s apa, “It is said, friend
Kas s apa, that a per son with out ar dency, with out com punc tion,1 is in ca -
pable of self-awak en ing, in ca pable of un bind ing, in ca pable of at tain ing
the un ex celled se cu rity from bondage. Now, how is a per son with out ar -
dency, with out com punc tion, in ca pable of self-awak en ing, in ca pable of
un bind ing, in ca pable of at tain ing the un ex celled se cu rity from bondage?
And how is a per son ar dent & com punc tious ca pa ble of self-awak en ing,
ca pa ble of un bind ing, ca pa ble of at tain ing the un ex celled se cu rity from
bondage?”

Ven. Mahā Kas s apa: “There is the case, friend, where a monk, (think -
ing,) ‘Unarisen evil, un skill ful qual i ties aris ing in me would lead to what
is un ben e fi cial,’ arouses no ar dency. (Think ing,) ‘Arisen evil, un skill ful
qual i ties not be ing aban doned in me…’ … ‘Unarisen skill ful qual i ties
not aris ing in me …’ … ‘Arisen skill ful qual i ties ceas ing in me would
lead to what is un ben e fi cial,’ he arouses no ar dency. This is how one is
with out ar dency.

“And how is one a per son with out com punc tion? There is the case
where a monk, (think ing,) ‘Unarisen evil, un skill ful qual i ties aris ing in
me would lead to what is un ben e fi cial,’ feels no com punc tion. (Think -
ing,) ‘Arisen evil, un skill ful qual i ties not be ing aban doned in me…’ …
‘Unarisen skill ful qual i ties not aris ing in me …’ … ‘Arisen skill ful qual i -
ties ceas ing in me would lead to what is un ben e fi cial,’ he feels no com -
punc tion. This is how one is with out com punc tion.

“This is how a per son with out ar dency, with out com punc tion, is in ca -
pable of self-awak en ing, in ca pable of un bind ing, in ca pable of at tain ing
the un ex celled se cu rity from bondage.

“And how is one ar dent? There is the case where a monk, (think ing,)
‘Unarisen evil, un skill ful qual i ties aris ing in me would lead to what is
un ben e fi cial,’ arouses ar dency. (Think ing,) ‘Arisen evil, un skill ful qual i -
ties not be ing aban doned in me…’ … ‘Unarisen skill ful qual i ties not aris -
ing in me …’ … ‘Arisen skill ful qual i ties ceas ing in me would lead to
what is un ben e fi cial,’ he arouses ar dency. This is how one is ar dent.

“And how is one com punc tious? There is the case where a monk,
(think ing,) ‘Unarisen evil, un skill ful qual i ties aris ing in me would lead
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to what is un ben e fi cial,’ feels com punc tion. (Think ing,) ‘Arisen evil, un -
skill ful qual i ties not be ing aban doned in me…’ … ‘Unarisen skill ful
qual i ties not aris ing in me …’ … ‘Arisen skill ful qual i ties ceas ing in me
would lead to what is un ben e fi cial,’ he feels com punc tion. This is how
one is com punc tious.

“This is how a per son ar dent & com punc tious is ca pa ble of self-awak -
en ing, ca pa ble of un bind ing, ca pa ble of at tain ing the un ex celled se cu rity
from bondage.”

Note

1. There is al lit er a tion in the Pali here: “With out ar dency” is anātāpī;

“with out com punc tion,” an ot tāpī. Ven. Sāriputta is ap par ently re fer ring here
to the teach ing in Iti 34:

A per son with out ar dency, with out com punc tion, is in ca pable of
self-awak en ing, in ca pable of un bind ing, in ca pable of at tain ing the un -
ex celled se cu rity from bondage. A per son ar dent & com punc tious is
ca pa ble of self-awak en ing, ca pa ble of un bind ing, ca pa ble of at tain ing
the un ex celled se cu rity from bondage.

With out ar dency, with out com punc tion,
lazy, with low per sis tence,
full of sloth & drowsi ness,
shame less, with out re spect:
He’s in ca pable, a monk like this,
of touch ing su perla tive self-awak en ing.
But who ever is mind ful, mas ter ful,
ab sorbed in jhāna,
ar dent, com punc tious, & heed ful,
cut ting the fet ter of birth & ag ing,
touches right here & now
a self-awak en ing un sur passed.
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Old
 

Jiṇṇa Sutta  (SN 16:5)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Bam boo For est, the Squir rels’ Sanc tu ary. Then Ven.
Mahā Kas s apa went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As he was sit ting there the Blessed One
said to him, “You are now old, Kas s apa. Your robes made of cast-off
hemp rags are heavy for you. So wear robes do nated by house hold ers, eat
in vi ta tional meals, and live close by me.”

“Lord, for a long time I have lived in the wilder ness and have ex tolled
liv ing in the wilder ness. I have been an alms goer and have ex tolled be ing
an alms goer. I have worn cast off rags and have ex tolled wear ing cast off
rags. I have worn only one set of the triple robe and have ex tolled wear -
ing only one set of the triple robe. I have been mod est and have ex tolled
be ing mod est. I have been con tent and have ex tolled be ing con tent. I
have been reclu sive and have ex tolled be ing reclu sive. I have been un en -
tan gled and have ex tolled be ing un en tan gled. I have kept my per sis tence
aroused and have ex tolled hav ing per sis tence aroused.”

“But, Kas s apa, what com pelling rea son do you see that you for a long
time have lived in the wilder ness and have ex tolled liv ing in the wilder -
ness… that you have kept your per sis tence aroused and have ex tolled
hav ing per sis tence aroused?”

“Lord, I see two com pelling rea sons that for a long time I have lived
in the wilder ness and have ex tolled liv ing in the wilder ness… that I have
kept my per sis tence aroused and have ex tolled hav ing per sis tence
aroused: see ing a pleas ant abid ing for my self in the here & now, and feel -
ing sym pa thy for later gen er a tions: ‘Per haps later gen er a tions will take it
as an ex am ple: “It seems that the dis ci ples of the Awak ened One and
those who awak ened af ter him lived for a long time in the wilder ness
and ex tolled liv ing in the wilder ness; were alms go ers and ex tolled be ing
alms go ers; wore cast off rags and ex tolled wear ing cast off rags; wore
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only one set of the triple robe and ex tolled wear ing only one set of the
triple robe; were mod est and ex tolled be ing mod est; were con tent and
ex tolled be ing con tent; were reclu sive and ex tolled be ing reclu sive; were
un en tan gled and ex tolled be ing un en tan gled; kept their per sis tence
aroused and ex tolled hav ing per sis tence aroused.”’”

“Good, Kas s apa. Very good. It seems that you are one who prac tices
for the ben e fit & hap pi ness of many, out of sym pa thy for the world, for
the wel fare, ben e fit, & hap pi ness of devas & hu man be ings. So con tinue
wear ing your robes of cast off hemp cloth, go for alms, and live in the
wilder ness.”

See also: AN 5:77–80; Thag 18

A Coun ter feit of the True Dhamma
 

Sad dhamma paṭirū paka Sutta  (SN 16:13)

On one oc ca sion the Blessed One was stay ing near Sā vatthī in Jeta’s
Grove, Anāthapiṇḍika’s monastery. Then Ven. Mahā Kas s apa went to the
Blessed One and on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there he said to the Blessed One, “What is the cause,
lord, what is the rea son, why be fore there were fewer train ing rules and
yet more monks es tab lished in fi nal gno sis, whereas now there are more
train ing rules and yet fewer monks es tab lished in fi nal gno sis?”

“That’s the way it is, Kas s apa. When be ings are de gen er at ing and the
true Dhamma is dis ap pear ing, there are more train ing rules and yet
fewer monks es tab lished in fi nal gno sis. There is no dis ap pear ance of the
true Dhamma as long as a coun ter feit of the true Dhamma has not
arisen in the world, but there is the dis ap pear ance of the true Dhamma
when a coun ter feit of the true Dhamma has arisen in the world. Just as
there is no dis ap pear ance of gold as long as a coun ter feit of gold has not
arisen in the world, but there is the dis ap pear ance of gold when a coun -
ter feit of gold has arisen in the world, in the same way there is no dis ap -
pear ance of the true Dhamma as long as a coun ter feit of the true
Dhamma has not arisen in the world, but there is the dis ap pear ance of
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the true Dhamma when a coun ter feit of the true Dhamma has arisen in
the world.1

“It’s not the earth prop erty that makes the true Dhamma dis ap pear.
It’s not the wa ter prop erty… the fire prop erty… the wind prop erty that
makes the true Dhamma dis ap pear.2 It’s worth less peo ple who arise
right here [within the Saṅgha] who make the true Dhamma dis ap pear.
The true Dhamma doesn’t dis ap pear the way a ship sinks all at once.

“These five down ward-lead ing qual i ties tend to the con fu sion and dis -
ap pear ance of the true Dhamma. Which five? There is the case where the
monks, nuns, male lay fol low ers, & fe male lay fol low ers live with out re -
spect, with out def er ence, for the Teacher. They live with out re spect,
with out def er ence, for the Dhamma… for the Saṅgha… for the train -
ing… for con cen tra tion. These are the five down ward-lead ing qual i ties
that tend to the con fu sion and dis ap pear ance of the true Dhamma.

“But these five qual i ties tend to the sta bil ity, the non-con fu sion, the
non-dis ap pear ance of the true Dhamma. Which five? There is the case
where the monks, nuns, male lay fol low ers, & fe male lay fol low ers live
with re spect, with def er ence, for the Teacher. They live with re spect, with
def er ence, for the Dhamma… for the Saṅgha… for the train ing… for
con cen tra tion. These are the five qual i ties that tend to the sta bil ity, the
non-con fu sion, the non-dis ap pear ance of the true Dhamma.”

Notes

1. Gold, of course, does not go out of ex is tence sim ply be cause there is
coun ter feit gold. What hap pens is that it goes out of use: Peo ple find that
coun ter feit gold is eas ier to use. An added im pli ca tion of this state ment may
be that as long as there is only gen uine gold, peo ple will not doubt its au -
then tic ity. When there is both gen uine and coun ter feit gold, doubts will
arise as to what is gen uine—all gold be comes doubt ful—and peo ple will
end up us ing which ever is eas ier or more to their lik ing.

2. The point here is that the true Dhamma will not dis ap pear through
nat u ral dis as ters, such as land slides, floods, fires, or wind storms. For an ac -
count of how peo ple in the time of the Bud dha un der stood nat u ral events
in terms of the four prop er ties, see MN 28.
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See also: SN 20:7; AN 1:140–141; AN 5:79–80; AN 7:21; AN 7:31–34; AN 7:56;

AN 8:51

The Tur tle
 

Kumma Sutta  (SN 17:3)

Stay ing near Sā vatthī. “Monks, gains, off er ings, & fame are a cruel
thing, a harsh, bit ter ob sta cle to the at tain ment of the un ex celled rest
from bondage.

“Once, monks, a large fam ily of tur tles had lived for a long time in a
cer tain fresh wa ter lake. Then one tur tle said to an other, ‘My dear tur tle,
don’t go to that area.’ But the tur tle went to that area, and be cause of that
a hunter lanced him with a har poon. So he went back to the first tur tle.
The first tur tle saw him com ing from afar, and on see ing him said to
him, ‘I hope, dear tur tle, that you didn’t go to area.’

“‘I went to that area, dear tur tle.’

“‘Then I hope you haven’t been wounded or hurt.’

“‘I haven’t been wounded or hurt, but there’s this cord that keeps
drag ging be hind me.’

“‘Yes, dear tur tle, you’re wounded, you’re hurt. It was be cause of that
cord that your fa ther & grand fa ther fell into mis for tune & dis as ter. Now
go, dear tur tle. You are no longer one of us.’

“The hunter, monks, stands for Māra, the Evil One. The har poon
stands for gains, off er ings, & fame. The cord stands for de light & pas -
sion. Any monk who rel ishes & rev els in gains, off er ings, & fame that
have arisen is called a monk lanced by the har poon, who has fallen into
mis for tune & dis as ter. The Evil One can do with him as he will. That’s
how cruel gains, off er ings, & fame are: a harsh, bit ter ob sta cle to the at -
tain ment of the un ex celled rest from bondage.

“So you should train your selves: ‘We will put aside any gains, off er -
ings, & fame that have arisen; and we will not let any gains, off er ings, &
fame that have arisen keep our minds con sumed.’ That’s how you should
train your selves.”
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See also: AN 8:7

The Dung Bee tle
 

Kaṁsaḷakā Sutta  (SN 17:5)

Stay ing near Sā vatthī. “Monks, gains, off er ings, & fame are a cruel
thing, a harsh, bit ter ob sta cle to the at tain ment of the un ex celled rest
from bondage. Sup pose there were a bee tle, a dung-eater, full of dung,
gorged with dung, with a huge pile of dung in front of him. He, be cause
of that, would look down on other bee tles: ‘Yes, sir ree! I am a dung-eater,
full of dung, gorged with dung, with a huge pile of dung in front of me!’
In the same way, there is the case where a cer tain monk—con quered by
gains, off er ings, & fame, his mind con sumed—ad justs his lower robe
and, tak ing his bowl & outer robe, goes into a vil lage or town for alms.
Hav ing eaten there as much as he likes—full of alms food & in vited
again for the next day—he goes to the monastery and, in the midst of a
group of monks, boasts, ‘I have eaten as much as I like, I am full of alms -
food & have been in vited again for to mor row. I am a re cip i ent of robes,
alms food, lodg ings, & medic i nal req ui sites for cur ing ill ness. These
other monks, though, have next to no merit, next to no in flu ence. They
aren’t re cip i ents of robes, alms food, lodg ings, & medic i nal req ui sites for
cur ing ill ness.’ Con quered by gains, off er ings, & fame, his mind con -
sumed, he looks down on other well-be haved monks. That will be for
this worth less man’s long-term suff er ing & harm. That’s how cruel gains,
off er ings, & fame are: a harsh, bit ter ob sta cle to the at tain ment of the
un ex celled rest from bondage.

“So you should train your selves: ‘We will put aside any gains, off er -
ings, & fame that have arisen; and we will not let any gains, off er ings, &
fame that have arisen keep our minds con sumed.’ That’s how you should
train your selves.”

See also: Iti 81; Sn 4:14; Thag 18; Thig 5:6
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The Jackal
 

Sigala Sutta  (SN 17:8)

Stay ing near Sā vatthī. “Monks, gains, off er ings, & fame are a cruel
thing, a harsh, bit ter ob sta cle to the at tain ment of the un ex celled rest
from bondage.

“Have you heard the old jackal howl ing in the last hours of the
night?”

“Yes, lord.”

“That old jackal is suff er ing from mange. He finds no plea sure
whether he goes to a den, to the foot of a tree, or to the open air. Wher -
ever he goes, wher ever he stands, wher ever he sits, wher ever he lies
down, he is sunk in mis ery.

“In the same way there is the case where a cer tain monk is con quered
by gains, off er ings, & fame, his mind con sumed. He finds no plea sure
whether he goes to an empty dwelling, to the foot of a tree, or to the
open air. Wher ever he goes, wher ever he stands, wher ever he sits, wher -
ever he lies down, he is sunk in mis ery. That’s how cruel gains, off er ings,
& fame are: a harsh, bit ter ob sta cle to the at tain ment of the un ex celled
rest from bondage.

“Thus you should train your selves: ‘We will put aside any gains, off er -
ings, & fame that have arisen; and we will not let any gains, off er ings, &
fame that have arisen keep our minds con sumed.’ That’s how you should
train your selves.”

The Tip of the Fin ger nail
 

Nakhasikhā Sutta  (SN 20:2)

Stay ing near Sā vatthī. Then the Blessed One, pick ing up a lit tle bit of
dust with the tip of his fin ger nail, said to the monks, “What do you
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think, monks? Which is greater: the lit tle bit of dust I have picked up
with the tip of my fin ger nail, or the great earth?”

“The great earth is far greater, lord. The lit tle bit of dust the Blessed
One has picked up with the tip of his fin ger nail is next to noth ing. It
doesn’t even count. It’s no com par i son. It’s not even a frac tion, this lit tle
bit of dust the Blessed One has picked up with the tip of his fin ger nail,
when com pared with the great earth.

“In the same way, monks, few are the be ings re born among hu man
be ings. Far more are those re born else where. Thus you should train
your selves: ‘We will live heed fully.’ That’s how you should train your -
selves.”

See also: SN 56:102–113; Dhp 174

Serv ing Dishes
 

Okkhā Sutta  (SN 20:4)

Stay ing near Sā vatthī. “Monks, if some one were to give a gift of one
hun dred serv ing dishes (of food) in the morn ing, one hun dred at mid-
day, and one hun dred in the evening; and an other per son were to de -
velop a mind of good-will—even for the time it takes to pull on a cow’s
ud der—in the morn ing, again at mid-day, and again in the evening, this
[the sec ond ac tion] would be more fruit ful than that (the first).

“Thus you should train your selves: ‘Our aware ness-re lease through
good-will will be cul ti vated, de vel oped, pur sued, given a means of trans -
port, given a ground ing, stead ied, con sol i dated, & well-un der taken.
That’s how you should train your selves.”

See also: MN 21; AN 2:30; AN 3:65; AN 3:101; AN 8:70; AN 11:16; Iti 27

The Spear
 

Satti Sutta  (SN 20:5)
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Stay ing near Sā vatthī. “Monks, sup pose there were a sharp-bladed
spear, and a man were to come along say ing, ‘With my hand or fist I will
bend back this sharp-bladed spear, fold it in two, and roll it up.’ What do
you think? Would that man be able with his hand or fist to bend back
that sharp-bladed spear, fold it in two, and roll it up?”

“No, lord. Why is that? Be cause a sharp-bladed spear isn’t easy to
bend back, fold in two, or roll up. The man would sim ply reap his share
of trou ble & vex a tion.”

“In the same way, monks, when a monk’s aware ness-re lease through
good-will is cul ti vated, de vel oped, pur sued, given a means of trans port,
given a ground ing, stead ied, con sol i dated, & well-un der taken, any non-
hu man be ing who would think of de rang ing that monk’s mind would
sim ply reap his share of trou ble & vex a tion.

“Thus you should train your selves: ‘Our aware ness-re lease through
good-will will be cul ti vated, de vel oped, pur sued, given a means of trans -
port, given a ground ing, stead ied, con sol i dated, & well-un der taken.
That’s how you should train your selves.”

See also: MN 21; AN 3:66; AN 3:101; AN 11:16; Iti 22; Iti 27

The Archer
 

Dhanug gaha Sutta  (SN 20:6)

Stay ing near Sā vatthī. “Monks, sup pose there were four strong archers
—well-trained, prac ticed, & drilled—stand ing in the four di rec tions, and
a man were to come along say ing, ‘I will catch & bring down the ar rows
let fly by these four strong archers—well-trained, prac ticed, & drilled—
be fore they have fallen to the ground.’ What do you think? Would that be
enough to call him a swift man, en dowed with the fore most speed?”

“Even if he were to catch & bring down the ar rows let fly by one
archer—well-trained, prac ticed, & drilled—be fore they fell to the
ground, lord, that would be enough to call him a swift man, en dowed
with the fore most speed, to say noth ing of four such archers.”
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“Faster than the speed of that man, monks, is the speed of the sun &
moon. Faster than the speed of that man, faster than the speed of the sun
& moon, is the speed of the devas who rush ahead of the sun & moon.
Faster than the speed of that man, faster than the speed of the sun &
moon, faster than the speed of the devas who rush ahead of the sun &
moon, the force of one’s life span comes to an end. Thus you should
train your selves: ‘We will live heed fully.’ That’s how you should train
your selves.”

See also: SN 2:19; AN 4:113; AN 5:78; AN 6:19–20; AN 7:70; AN 10:15; Iti 23;

Sn 4:6

The Peg
 

Āṇi Sutta  (SN 20:7)

Stay ing near Sā vatthī. “Monks, there once was a time when the
Dasāra has had a large drum called ‘Sum moner.’ When ever Sum moner
was split, the Dasāra has in serted an other peg in it, un til the time came
when Sum moner’s orig i nal wooden body had dis ap peared and only a
con glom er a tion of pegs re mained. [The Com men tary notes that the
drum orig i nally could be heard for twelve leagues, but in its fi nal con di -
tion couldn’t be heard even from be hind a cur tain.]

“In the same way, in the course of the fu ture there will be monks who
won’t lis ten when dis courses that are words of the Tathā gata—deep, deep
in their mean ing, tran scen dent, con nected with empti ness—are be ing
re cited. They won’t lend ear, won’t set their hearts on know ing them,
won’t re gard these teach ings as worth grasp ing or mas ter ing. But they
will lis ten when dis courses that are lit er ary works—the works of po ets,
el e gant in sound, el e gant in rhetoric, the work of out siders, words of dis -
ci ples—are re cited. They will lend ear and set their hearts on know ing
them. They will re gard these teach ings as worth grasp ing & mas ter ing.

“In this way the dis ap pear ance of the dis courses that are words of the
Tathā gata—deep, deep in their mean ing, tran scen dent, con nected with
empti ness—will come about.



224

“Thus you should train your selves: ‘We will lis ten when dis courses
that are words of the Tathā gata—deep, deep in their mean ing, tran scen -
dent, con nected with empti ness—are be ing re cited. We will lend ear,
will set our hearts on know ing them, will re gard these teach ings as
worth grasp ing & mas ter ing.’ That’s how you should train your selves.”

See also: AN 5:79

Kolita
 

Kolita Sutta  (SN 21:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There Ven. Mahā
Mog gal lāna ad dressed the monks, “Friend monks!”

“Yes, friend,” the monks re sponded to him.

Ven. Mahā Mog gal lāna said, “Friends, once as I was with drawn in
seclu sion, this train of thought arose to my aware ness, ‘“No ble si lence,
no ble si lence,” it is said. But what is no ble si lence?’ Then the thought oc -
curred to me, ‘There is the case where a monk, with the still ing of di -
rected thoughts & eval u a tions,1 en ters & re mains in the sec ond jhāna:
rap ture & plea sure born of con cen tra tion, uni fi ca tion of aware ness free
from di rected thought & eval u a tion—in ter nal as sur ance. This is called
no ble si lence.’ So, with the still ing of di rected thoughts & eval u a tions, I
en tered & re mained in the sec ond jhāna: rap ture & plea sure born of
con cen tra tion, uni fi ca tion of aware ness free from di rected thought &
eval u a tion—in ter nal as sur ance. While I re mained in that (men tal)
dwelling, I was as sailed by at ten tion to per cep tions deal ing with di rected
thought.2

“Then the Blessed One, com ing to me through his (psy chic) power,
said, ‘Mog gal lāna. Mog gal lāna. Brah man, don’t be heed less of no ble si -
lence. Es tab lish your mind in no ble si lence. Make your mind uni fied in
no ble si lence. Con cen trate your mind in no ble si lence.’ So at a later
time, with the still ing of di rected thoughts & eval u a tions, I en tered & re -
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mained in the sec ond jhāna: rap ture & plea sure born of con cen tra tion,
uni fi ca tion of aware ness free from di rected thought & eval u a tion—in ter -
nal as sur ance.

“When one, speak ing rightly, would say of some one, ‘A dis ci ple at -
tained to great ness of di rect knowl edge through the as sis tance of the
Teacher,’ it’s of me that one speak ing rightly would say, ‘A dis ci ple at -
tained to great ness of di rect knowl edge through the as sis tance of the
Teacher.’”

Notes

1. Ac cord ing to MN 44, di rected thought and eval u a tion con sti tute ver -
bal fab ri ca tion, which is why the sec ond jhāna—the level of con cen tra tion
in which these fab ri ca tions are stilled—is called no ble si lence.

2. AN 9:34 states that, for a per son in the sec ond jhāna, any at ten tion to
per cep tions deal ing with di rected thought are an affl ic tion.

About Up atissa (Sāriputta)
 

Up atissa Sutta  (SN 21:2)

Near Sā vatthī. There Ven. Sāriputta ad dressed the monks: “Friends!”

“Yes, friend,” the monks re sponded.

Ven. Sāriputta said, “Friends, just now as I was with drawn in seclu -
sion, this train of thought arose to my aware ness: ‘Is there any thing in
the world with whose change or al ter ation there would arise within me
sor row, lamen ta tion, pain, dis tress, & de spair?’ Then the thought oc -
curred to me: ‘There is noth ing in the world with whose change or al ter -
ation there would arise within me sor row, lamen ta tion, pain, dis tress, &
de spair.’”

When this was said, Ven. Ānanda said to Ven. Sāriputta, “Sāriputta my
friend, even if there were change & al ter ation in the Teacher would there
arise within you no sor row, lamen ta tion, pain, dis tress, or de spair?”

“Even if there were change & al ter ation in the Teacher, my friend,
there would arise within me no sor row, lamen ta tion, pain, dis tress, or
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de spair. Still, I would have this thought: ‘What a great be ing, of great
might, of great prow ess, has dis ap peared! For if the Blessed One were to
re main for a long time, that would be for the ben e fit of many peo ple, for
the hap pi ness of many peo ple, out of sym pa thy for the world; for the
wel fare, ben e fit, & hap pi ness of hu man & di vine be ings.’”

“Surely,” (said Ven. Ānanda,) “it’s be cause Ven. Sāriputta’s I-mak ing &
mine-mak ing and ob ses sion with con ceit have long been well up rooted
that even if there were change & al ter ation in the Teacher, there would
arise within him no sor row, lamen ta tion, pain, dis tress, or de spair.”

See also: DN 16; SN 47:13; AN 5:49

The Bar rel
 

Ghaṭa Sutta  (SN 21:3)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Sāriputta & Ven. Mahā Mog gal lāna were stay ing near Rā ja gaha
in a sin gle dwelling in the Squir rels’ Sanc tu ary. Then Ven. Sāriputta, aris -
ing from his seclu sion in the late af ter noon, went to Ven. Mahā Mog gal -
lāna. On ar rival, he ex changed cour te ous greet ings with him. Af ter an ex -
change of friendly greet ings & cour te sies, he sat to one side. As he was
sit ting there, he said to Ven. Mahā Mog gal lāna, “Bright are your fac ul -
ties, friend Mog gal lāna; pure your com plex ion, and clear.1 Could it be
that Ven. Mahā Mog gal lāna has spent to day in a peace ful abid ing?”

“It was in a gross abid ing, my friend, that I spent to day. But I had
some Dhamma talk.”

“With whom did Ven. Mog gal lāna have some Dhamma talk?”

“With the Blessed One, my friend.”

“But far away is the Blessed One now, in Jeta’s Grove, Anāthapiṇḍika’s
monastery. Did Ven. Mahā Mog gal lāna go to the Blessed One through
psy chic power, or did the Blessed One come to Ven. Mahā Mog gal lāna
through psy chic power?”
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“I didn’t go to the Blessed One through psy chic power, my friend, nor
did the Blessed One come to me through psy chic power. Sim ply that the
Blessed One pu ri fied his di vine eye & di vine ear as far as me, and I pu ri -
fied my di vine eye & di vine ear as far as the Blessed One.”

“And what kind of Dhamma talk did Ven. Mahā Mog gal lāna have
with the Blessed One?”

“Just now, my friend, I said to the Blessed One, ‘One of aroused per -
sis tence, one of aroused per sis tence,’ it is said, lord. To what ex tent is a
per son one of aroused per sis tence?’ When this was said, the Blessed One
said, ‘There is the case, Mog gal lāna, where a monk, (think ing,) “Gladly
would I let the flesh & blood in my body dry up, leav ing just the skin,
ten dons, & bones, but if I have not at tained what can be reached
through manly firm ness, manly per sis tence, manly striv ing, there will be
no re lax ing my per sis tence”: That is how one is a per son of aroused per -
sis tence.’ That is the Dhamma talk I had with the Blessed One, my
friend.”

“Friend, like a few small pieces of gravel placed next to the Hi malayas,
the king of moun tains, are we when placed next to Ven. Mahā Mog gal -
lāna, for Ven. Mahā Mog gal lāna is of such great power, great might, that
if he wished he could live for an eon.”2

“Friend, like a few small grains of salt placed next to a large salt bar rel
are we when placed next to Ven. Sāriputta, for in many ways has Ven.
Sāriputta been lauded, praised, & ex tolled by the Blessed One:

‘As for Sāriputta:
Any monk who has gone be yond,
at best can only equal him
in dis cern ment, virtue, & calm.’”3

In this way did each of these two great be ings [nāga] ap prove of what
was well-stated and well-ex pressed by the other.

Notes

1. This is what Ven. Mahā Mog gal lāna said to Ven. Sāriputta when both
were still wan der ers, and Ven. Sāriputta had just at tained the death less af ter
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hear ing Ven. As saji’s verses. See Mv I.23.5.
2. One of the pow ers that can be gained through de vel op ing the bases of

power. See DN 16 and SN 51:14.
3. In MN 143, this verse is spo ken by Anāthapiṇḍika af ter hav ing died

and be come a deva. The Bud dha then re ports it—ap par ently with his ap -
proval—to the monks.

See also: MN 70; SN 52:9; Ud 4:4

Bhad diya
 

Bhad diya Sutta  (SN 21:6)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Bhad diya the Dwarf, fol low ing be hind a large num ber of
monks, was go ing to the Blessed One. From afar, the Blessed One saw
Ven. Bhad diya the Dwarf com ing, fol low ing be hind a large num ber of
monks: ugly, un sightly, stunted, treated with con de scen sion1 by most of
the monks. On see ing him, the Blessed One ad dressed the monks,
“Monks, do you see that monk com ing from afar, fol low ing be hind a
large num ber of monks: ugly, un sightly, stunted, treated with con de scen -
sion by most of the monks?”

“Yes, lord.”

“That, monks, is a monk of great power, great might. The at tain ment
al ready at tained by that monk is not of a sort eas ily at tained. And by
means of it he has en tered & re mains in the supreme goal of the holy life
for which clans men rightly go forth from home into home less ness, di -
rectly know ing & re al iz ing it for him self right in the here & now.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

Swans, cranes, & pea cocks,
ele phants & spot ted an te lope
all fear the lion
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(though) in body there’s no com par i son.
In the same way, among hu man be ings,
even if one is small
but en dowed in dis cern ment,
one is great for that—
not the fool en dowed in physique.2

Notes

1. The Com men tary notes that mis be hav ing monks liked to stroke his
hands and catch hold of his ears.

Ud 7:5 con tains the same story, but with a diff er ent verse.

See also: Ud 7:1, Ud 7:2, Ud 7:5; Thag 6:9

Tissa
 

Tissa Sutta  (SN 21:9)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Tissa, the
Blessed One’s pa ter nal cousin, went to the Blessed One and, hav ing
bowed down to him, sat to one side—mis er able, un happy, shed ding
tears. So the Blessed One said to him, “Tissa, why are you sit ting to one
side—mis er able, un happy, shed ding tears?”

“Be cause, lord, monks on all sides at tack me with pierc ing words.”

“But that, Tissa, is be cause you’re one who ad mon ishes but can’t
stand be ing ad mon ished. It’s not proper for you—a clans man who has
gone forth through con vic tion from the home life into home less ness—
that you’re one who ad mon ishes but can’t stand be ing ad mon ished. This
is what’s proper for you—a clans man who has gone forth through con -
vic tion from the home life into home less ness: that you be one who ad -
mon ishes and can stand be ing ad mon ished.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:
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Why are you an gry? Don’t be an gry.
Non-anger, Tissa, is best for you.
It’s for the sake of sub du ing
anger, con ceit, & con tempt, Tissa,
that the holy life is lived.

See also: SN 22:84; AN 5:75; AN 5:76; AN 5:139; Dhp 76; Sg 12

(A Monk) by the Name of El der  (On Soli tude)
 

Ther anāma Sutta  (SN 21:10)

On one oc ca sion the Blessed One was stay ing near Rā ja gaha in the
Bam boo For est, the squir rels’ sanc tu ary. Now at that time a cer tain
monk by the name of El der [Thera] was one who lived alone and ex -
tolled the virtues of liv ing alone. Alone he en tered the vil lage for alms,
alone he re turned, alone he sat with drawn (in med i ta tion), alone he did
walk ing med i ta tion.

Then a large num ber of monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they in formed him: “Lord, there is a cer tain monk by the name of
El der who lives alone and ex tols the virtues of liv ing alone.”

Then the Blessed One told a cer tain monk, “Come, monk. In my
name, call the monk named El der, say ing, ‘The Teacher calls you, my
friend.’”

“As you say, lord,” the monk an swered and, hav ing gone to Ven. El der,
on ar rival he said, “The Teacher calls you, my friend.”

“As you say, my friend,” Ven. El der replied. Then he went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there, the Blessed One said to him, “Is it true, El der,
that you live alone and ex tol the virtues of liv ing alone?”

“Yes, lord.”

“But how do you live alone and ex tol the virtues of liv ing alone?”
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“Lord, alone I en ter the vil lage for alms, alone I re turn, alone I sit
with drawn (in med i ta tion), alone I do walk ing med i ta tion. That is how I
live alone and ex tol the virtues of liv ing alone.”

“There is that way of liv ing alone, El der. I don’t say that there isn’t.
Still, lis ten well to how your liv ing alone is per fected in its de tails, and
pay close at ten tion. I will speak.”

“As you say, lord,” Ven. El der re sponded.

The Blessed One said: “And how is liv ing alone per fected in its de -
tails? There is the case where what ever is past is aban doned, what ever is
fu ture is re lin quished, and any pas sion & de sire with re gard to states of
be ing at tained in the present is well sub dued.1 That is how liv ing alone
is per fected in its de tails.”

That is what the Blessed One said. Hav ing said it, the One Well-Gone
fur ther said this:

“All-con quer ing,
all-know ing, in tel li gent;
with re gard to all things,

un ad her ing;
all-aban don ing,
re leased in the end ing of crav ing:
Him I call
a man who lives

alone.”

Note

1. Iti 15 states that as long as one has crav ing as a com pan ion, one keeps
wan der ing on.

See also: SN 22:3; SN 35:63; Dhp 353; Iti 38; Sn 1:3
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To Naku lap i tar
 

Naku lap i tar Sutta  (SN 22:1)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Bhag gas at Croc o dile Haunt in the Bh e sakaḷā For est at the Deer Park.
Then the house holder Naku lap i tar [Nakula’s fa ther] went to the Blessed
One and on ar rival, hav ing bowed down to him, sat to one side. As he
was sit ting there he said to the Blessed One, “Lord, I am a fee ble old
man, aged, ad vanced in years, hav ing come to the last stage of life. I am
affl icted in body & ail ing with ev ery mo ment. And it’s only rarely that I
get to see the Blessed One & the monks who nour ish the heart. May the
Blessed One teach me, may the Blessed One in struct me, for my long-
term ben e fit & hap pi ness.”

“So it is, house holder. So it is. The body is affl icted, weak, & en cum -
bered. For who, look ing af ter this body, would claim even a mo ment of
true health, ex cept through sheer fool ish ness? So you should train your -
self: ‘Even though I may be affl icted in body, my mind will be un af -
flicted.’ That is how you should train your self.”

Then the house holder Naku lap i tar, de light ing in & ap prov ing of the
Blessed One’s words, rose from his seat and—bow ing down to the
Blessed One and cir cum am bu lat ing him, keep ing him to his right—
went to Ven. Sāriputta and on ar rival, hav ing bowed down to him, sat to
one side. As he was sit ting there, Ven. Sāriputta said to him, “Your fac ul -
ties are clear & calm, house holder, your com plex ion pure. Have you had
the op por tu nity of lis ten ing to a Dhamma talk in the pres ence of the
Blessed One to day?”

“How could it be oth er wise, ven er a ble sir? I have just now been sprin -
kled by the Blessed One with the death less am brosia of a Dhamma talk.”
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“And how were you sprin kled by the Blessed One with the death less
am brosia of a Dhamma talk?”

“Just now I went to the Blessed One and on ar rival, hav ing bowed
down to him, sat to one side. As I was sit ting there I said to him, ‘Lord, I
am a fee ble old man, aged, ad vanced in years, hav ing come to the last
stage of life. I am affl icted in body & ail ing with ev ery mo ment. And it is
only rarely that I get to see the Blessed One & the monks who nour ish
the heart. May the Blessed One teach me, may the Blessed One in struct
me, for my long-term ben e fit & hap pi ness.’

“When this was said, the Blessed One said to me, ‘So it is, house -
holder. So it is. The body is affl icted, weak, & en cum bered. For who,
look ing af ter this body, would claim even a mo ment of true health, ex -
cept through sheer fool ish ness? So you should train your self: “Even
though I may be affl icted in body, my mind will be un affl icted.” That is
how you should train your self.’ That’s how I was sprin kled by the Blessed
One with the death less am brosia of a Dhamma talk.”

“But why didn’t it oc cur to you to ques tion the Blessed One fur ther:
‘In what way is one affl icted in body & affl icted in mind? And in what
way is one affl icted in body but un affl icted in mind?’

“I would come from a long way away to hear the ex pli ca tion of these
words in Ven. Sāriputta’s pres ence. It would be good if Ven. Sāriputta
him self would en lighten me as to their mean ing.”

“Then in that case, house holder, lis ten & pay close at ten tion. I will
speak.”

“As you say, ven er a ble sir,” the house holder Naku lap i tar re sponded to
him.

Ven. Sāriputta said: “Now, how is one affl icted in body & affl icted in
mind?

“There is the case where an unin structed, run-of-the-mill per son—
who has no re gard for no ble ones, is not well-versed or dis ci plined in
their Dhamma; who has no re gard for peo ple of in tegrity, is not well-
versed or dis ci plined in their Dhamma—as sumes form to be the self, or
the self as pos sess ing form, or form as in the self, or the self as in form.
He is seized with the idea that ‘I am form’ or ‘Form is mine.’ As he is
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seized with these ideas, that form changes & al ters. From the change &
al ter ation in his form, there arise in him sor row, lamen ta tion, pain, dis -
tress, & de spair.

“He as sumes feel ing to be the self, or the self as pos sess ing feel ing, or
feel ing as in the self, or the self as in feel ing. He is seized with the idea
that ‘I am feel ing’ or ‘Feel ing is mine.’ As he is seized with these ideas,
that feel ing changes & al ters. From the change & al ter ation in the feel -
ing, there arise in him sor row, lamen ta tion, pain, dis tress, & de spair.

“He as sumes per cep tion to be the self, or the self as pos sess ing per cep -
tion, or per cep tion as in the self, or the self as in per cep tion. He is seized
with the idea that ‘I am per cep tion’ or ‘Per cep tion is mine.’ As he is
seized with these ideas, that per cep tion changes & al ters. From the
change & al ter ation in the per cep tion, there arise in him sor row, lamen -
ta tion, pain, dis tress, & de spair.

“He as sumes fab ri ca tions to be the self, or the self as pos sess ing fab ri -
ca tions, or fab ri ca tions as in the self, or the self as in fab ri ca tions. He is
seized with the idea that ‘I am fab ri ca tions’ or ‘Fab ri ca tions are mine.’ As
he is seized with these ideas, those fab ri ca tions change & al ter. From the
change & al ter ation in the fab ri ca tions, there arise in him sor row, lamen -
ta tion, pain, dis tress, & de spair.

“He as sumes con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.
He is seized with the idea that ‘I am con scious ness’ or ‘Con scious ness is
mine.’ As he is seized with these ideas, that con scious ness changes & al -
ters. From the change & al ter ation in the con scious ness, there arise in
him sor row, lamen ta tion, pain, dis tress, & de spair.

“This, house holder, is how one is affl icted in body and affl icted in
mind.

“And how is one affl icted in body but un affl icted in mind? There is
the case where a well-in structed dis ci ple of the no ble ones—who has re -
gard for no ble ones, is well-versed & dis ci plined in their Dhamma; who
has re gard for peo ple of in tegrity, is well-versed & dis ci plined in their
Dhamma—doesn’t as sume form to be the self, or the self as pos sess ing
form, or form as in the self, or the self as in form. He is not seized with
the idea that ‘I am form’ or ‘Form is mine.’ As he is not seized with these
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ideas, that form changes & al ters. From the change & al ter ation in the
form, there do not arise in him sor row, lamen ta tion, pain, dis tress, & de -
spair.

“He doesn’t as sume feel ing to be the self.…

“He doesn’t as sume per cep tion to be the self.…

“He doesn’t as sume fab ri ca tions to be the self.…

“He doesn’t as sume con scious ness to be the self, or the self as pos sess -
ing con scious ness, or con scious ness as in the self, or the self as in con -
scious ness. He is not seized with the idea that ‘I am con scious ness’ or
‘Con scious ness is mine.’ As he is not seized with these ideas, that con -
scious ness changes & al ters. From the change & al ter ation in the con -
scious ness, there do not arise in him sor row, lamen ta tion, pain, dis tress,
& de spair.

“This, house holder, is how one is affl icted in body but un affl icted in
mind.”

That is what Ven. Sāriputta said. Grat i fied, the house holder Naku lap i -
tar de lighted in Ven. Sāriputta’s words.

See also: MN 75; MN 109; SN 36:6; Sn 5:16; Thig 5:8

At De vadaha
 

De vadaha Sutta  (SN 22:2)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans at a Sakyan town named De vadaha. Then a large num ber of
monks headed for out ly ing dis tricts went to the Blessed One and on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there they said to the Blessed One, “Lord, we want to go to the coun try -
side of the out ly ing dis tricts and to take up res i dence there.”

“Have you in formed Sāriputta?”

“No, lord, we haven’t in formed Ven. Sāriputta.”

“In form Sāriputta, monks. Sāriputta is wise, a great help to the monks
who are his com pan ions in the holy life.”
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“As you say, lord,” the monks re sponded to the Blessed One.

At that time Ven. Sāriputta was sit ting un der a cer tain cas sia tree not
far from the Blessed One. Then the monks, de light ing in & ap prov ing of
the Blessed One’s words, rose from their seats and—bow ing down to the
Blessed One and cir cum am bu lat ing him, keep ing him to their right—
went to Ven. Sāriputta. On ar rival, they ex changed cour te ous greet ings
with him. Af ter an ex change of friendly greet ings & cour te sies, they sat
to one side. As they were sit ting there, they said to Ven. Sāriputta,
“Friend Sāriputta, we want to go to the coun try side of the out ly ing dis -
tricts and to take up res i dence there. We have al ready in formed the
Teacher.”

“Friends, in for eign lands there are wise no bles & brah mans, house -
hold ers & con tem pla tives—for the peo ple there are wise & dis crim i nat -
ing—who will ques tion a monk: ‘What is your teacher’s doc trine? What
does he teach?’ Have you lis tened well to the teach ings—grasped them
well, at tended to them well, con sid ered them well, pen e trated them well
by means of dis cern ment—so that in an swer ing you will speak in line
with what the Blessed One has said, will not mis rep re sent the Blessed
One with what is un fac tual, will an swer in line with the Dhamma, and
no one whose think ing is in line with the Dhamma will have grounds
for crit i ciz ing you?”

“We would come from a long way away to hear the ex pli ca tion of
these words in Ven. Sāriputta’s pres ence. It would be good if Ven.
Sāriputta him self would en lighten us as to their mean ing.”

“Then in that case, friends, lis ten & pay close at ten tion. I will speak.”

“As you say, friend,” the monks re sponded to him.

Ven. Sāriputta said: “Friends, in for eign lands there are wise no bles &
brah mans, house hold ers & con tem pla tives—for the peo ple there are
wise & dis crim i nat ing—who will ques tion a monk: ‘What is your
teacher’s doc trine? What does he teach?’

“Thus asked, you should an swer, ‘Our teacher teaches the sub du ing of
pas sion & de sire.’

“Hav ing thus been an swered, there may be wise no bles & brah mans,
house hold ers & con tem pla tives… who will ques tion you fur ther, ‘And
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your teacher teaches the sub du ing of pas sion & de sire for what?’

“Thus asked, you should an swer, ‘Our teacher teaches the sub du ing of
pas sion & de sire for form… for feel ing… for per cep tion… for fab ri ca -
tions. Our teacher teaches the sub du ing of pas sion & de sire for con -
scious ness.’

“Hav ing thus been an swered, there may be wise no bles & brah mans,
house hold ers & con tem pla tives… who will ques tion you fur ther, ‘And
see ing what dan ger does your teacher teach the sub du ing of pas sion &
de sire for form… for feel ing… for per cep tion… for fab ri ca tions. See ing
what dan ger does your teacher teach the sub du ing of pas sion & de sire
for con scious ness?’

“Thus asked, you should an swer, ‘When one is not free from pas sion,
de sire, love, thirst, fever, & crav ing for form, then from any change & al -
ter ation in that form, there arises sor row, lamen ta tion, pain, grief, & de -
spair. When one is not free from pas sion… for feel ing… for per cep -
tion… for fab ri ca tions… When one is not free from pas sion, de sire, love,
thirst, fever, & crav ing for con scious ness, then from any change & al ter -
ation in that con scious ness, there arise sor row, lamen ta tion, pain, grief,
& de spair. See ing this dan ger, our teacher teaches the sub du ing of pas -
sion & de sire for form… for feel ing… for per cep tion… for fab ri ca tions.
See ing this dan ger our teacher teaches the sub du ing of pas sion & de sire
for con scious ness.’

“Hav ing thus been an swered, there may be wise no bles & brah mans,
house hold ers & con tem pla tives… who will ques tion you fur ther, ‘And
see ing what ben e fit does your teacher teach the sub du ing of pas sion &
de sire for form… for feel ing… for per cep tion… for fab ri ca tions. See ing
what ben e fit does your teacher teach the sub du ing of pas sion & de sire
for con scious ness?’

“Thus asked, you should an swer, ‘When one is free from pas sion, de -
sire, love, thirst, fever, & crav ing for form, then with any change & al ter -
ation in that form, there does not arise any sor row, lamen ta tion, pain,
grief, or de spair. When one is free from pas sion… for feel ing… for per -
cep tion… for fab ri ca tions… When one is free from pas sion, de sire, love,
thirst, fever, & crav ing for con scious ness, then with any change & al ter -
ation in that con scious ness, there does not arise any sor row, lamen ta tion,
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pain, grief, or de spair. See ing this ben e fit, our teacher teaches the sub du -
ing of pas sion & de sire for form… for feel ing… for per cep tion… for fab -
ri ca tions. See ing this ben e fit our teacher teaches the sub du ing of pas sion
& de sire for con scious ness.’

“Friends, if one who en tered & re mained in un skill ful men tal qual i -
ties were to have a pleas ant abid ing in the here & now—un threat ened,
un de spair ing, un fever ish—and on the break-up of the body, af ter death,
could ex pect a good des ti na tion, then the Blessed One would not ad vo -
cate the aban don ing of un skill ful men tal qual i ties. But be cause one who
en ters & re mains in un skill ful men tal qual i ties has a stress ful abid ing in
the here & now—threat ened, de spair ing, & fever ish—and on the break-
up of the body, af ter death, can ex pect a bad des ti na tion, that is why the
Blessed One ad vo cates the aban don ing of un skill ful men tal qual i ties.

“If one who en tered & re mained in skill ful men tal qual i ties were to
have a stress ful abid ing in the here & now—threat ened, de spair ing, &
fever ish—and on the break-up of the body, af ter death, could ex pect a
bad des ti na tion, then the Blessed One would not ad vo cate en ter ing into
skill ful men tal qual i ties. But be cause one who en ters & re mains in skill -
ful men tal qual i ties has a pleas ant abid ing in the here & now—un threat -
ened, un de spair ing, un fever ish—and on the break-up of the body, af ter
death, can ex pect a good des ti na tion, that is why the Blessed One ad vo -
cates en ter ing into skill ful men tal qual i ties.”

That is what Ven. Sāriputta said. Grat i fied, the monks de lighted in
Ven. Sāriputta’s words.

See also: DN 9; AN 2:19

To Halid dikāni
 

Halid dikāni Sutta  (SN 22:3)

I have heard that on one oc ca sion Ven. Mahā Kac cāna was stay ing in
Avanti at Os prey’s Haunt, on Sheer-face Peak. Then Halid dikāni the
house holder went to him and, on ar rival, hav ing bowed down to him,
sat to one side. As he was sit ting there he said to Ven. Mahā Kac cāna:
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“Ven er a ble sir, this was said by the Blessed One in Mā gaṇḍiya’s Ques -
tions in the Aṭṭhaka Vagga:

‘Hav ing aban doned home,
liv ing free from so ci ety,

the sage
in vil lages
cre ates no in ti ma cies.
Rid of sen su al ity, not
pre fer ring,
he wouldn’t en gage with peo ple
in quar rel some de bate.’

“How is the de tailed mean ing of this, the Blessed One’s brief state -
ment, to be un der stood?”

[Ven. Mahā Kac cāna:] “The prop erty of form, house holder, is the
home of con scious ness. When con scious ness is in bondage through pas -
sion to the prop erty of form, it is said to be liv ing at home. The prop erty
of feel ing… per cep tion… fab ri ca tion is the home of con scious ness.
When con scious ness is in bondage through pas sion to the prop erty of
fab ri ca tion, it is said to be dwelling at home.

“And how does one not live at home? Any de sire, pas sion, de light,
crav ing, any at tach ments, cling ings, fix a tions of aware ness, bi ases, or ob -
ses sions with re gard to the prop erty of form: These the Tathā gata has
aban doned, their root de stroyed, made like a palmyra stump, de prived of
the con di tions of de vel op ment, not des tined for fu ture aris ing. There fore
the Tathā gata is said to be not dwelling at home.

“Any de sire, pas sion, de light, crav ing, any at tach ments, cling ings, fix a -
tions of aware ness, bi ases or ob ses sions with re gard to the prop erty of
feel ing… per cep tion… fab ri ca tion…

“Any de sire, pas sion, de light, crav ing, any at tach ments, cling ings, fix a -
tions of aware ness, bi ases or ob ses sions with re gard to the prop erty of
con scious ness: These the Tathā gata has aban doned, their root de stroyed,
made like a palmyra stump, de prived of the con di tions of de vel op ment,
not des tined for fu ture aris ing. There fore the Tathā gata is said to be not
dwelling at home.
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“And how does one live with so ci ety? One who is in bondage to the
dis trac tion of the so ci ety of form-im pres sions is said to be liv ing in so ci -
ety. One who is in bondage to the dis trac tion of the so ci ety of sound-im -
pres sions… aroma-im pres sions… fla vor-im pres sions… tac tile-sen sa tion-
im pres sions… idea-im pres sions is said to be liv ing in so ci ety. This is how
one lives with so ci ety.

“And how does one live free from so ci ety? The Tathā gata has aban -
doned bondage to the dis trac tion of the so ci ety of form-im pres sions, its
root de stroyed, made like a palmyra stump, de prived of the con di tions of
de vel op ment, not des tined for fu ture aris ing. There fore the Tathā gata is
said to be liv ing free from so ci ety.

“The Tathā gata has aban doned bondage to the dis trac tion of the so ci -
ety of sound-im pres sions… aroma-im pres sions… fla vor-im pres sions…
tac tile-sen sa tion-im pres sions… idea-im pres sions, its root de stroyed,
made like a palmyra stump, de prived of the con di tions of de vel op ment,
not des tined for fu ture aris ing. There fore the Tathā gata is said to be liv -
ing free from so ci ety.

“And how is one in ti mate in vil lages? There is the case where a cer tain
per son lives en tan gled with house hold ers. De light ing to gether with
them, sor row ing to gether with them, happy when they are happy,
pained when they are pained, he takes on any of their arisen busi ness af -
fairs as his own duty. This is how one is in ti mate in vil lages.

“And how is one not in ti mate in vil lages? There is the case where a
monk lives un en tan gled with house hold ers. Not de light ing to gether
with them, not sor row ing to gether with them, not happy when they are
happy, not pained when they are pained, he does not take on any of their
arisen busi ness aff airs as his own duty. This is how one is not in ti mate in
vil lages.

“And how is one not rid of sen su al ity? There is the case where a cer -
tain per son is not free of pas sion for sen su al ity, not free of de sire, not
free of love, not free of thirst, not free of fever, not free of crav ing for sen -
su al ity. This is how one is not rid of sen su al ity.

“And how is one rid of sen su al ity? There is the case where a cer tain
per son is free of pas sion for sen su al ity, free of de sire, free of love, free of
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thirst, free of fever, free of crav ing for sen su al ity. This is how one is rid of
sen su al ity.

“And how does one have pref er ences? There is the case where a cer tain
per son thinks, ‘May form be like this in the fu ture. May feel ing.… May
per cep tion.… May fab ri ca tion.… May con scious ness be like this in the
fu ture.’ This is how one has pref er ences.

“And how is one free from pref er ences? There is the case where a cer -
tain per son does not think, ‘May form be like this in the fu ture. May
feel ing.… May per cep tion.… May fab ri ca tion.… May con scious ness be
like this in the fu ture.’ This is how one is free from pref er ences.

“And how does one en gage with peo ple in quar rel some de bate? There
is the case where a cer tain per son is a fo menter of this kind of de bate:
‘You un der stand this doc trine & dis ci pline? I’m the one who un der stands
this doc trine & dis ci pline. How could you un der stand this doc trine &
dis ci pline? You’re prac tic ing wrongly. I’m prac tic ing rightly. What should
be said first you said last. What should be said last you said first. I’m be -
ing con sis tent. You’re not. What you took so long to think out has been
re futed. Your doc trine has been over thrown. You’re de feated. Go and try
to sal vage your doc trine, or ex tri cate your self if you can!’ This is how one
en gages with peo ple in quar rel some de bate.

“And how does one not en gage with peo ple in quar rel some de bate?
There is the case where a cer tain per son is not a fo menter of this kind of
de bate: ‘You un der stand this doc trine & dis ci pline? I’m the one who un -
der stands this doc trine & dis ci pline. How could you un der stand this
doc trine & dis ci pline? You’re prac tic ing wrongly. I’m prac tic ing rightly.
What should be said first you said last. What should be said last you said
first. I’m be ing con sis tent. You’re not. What you took so long to think
out has been re futed. Your doc trine has been over thrown. You’re de -
feated. Go and try to sal vage your doc trine, or ex tri cate your self if you
can!’ This is how one does not en gage with peo ple in quar rel some de -
bate.

“So, house holder, what was said by the Blessed One in Mā gaṇḍiya’s
Ques tions in the Aṭṭhaka Vagga:

‘Hav ing aban doned home,
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liv ing free from so ci ety,
the sage

in vil lages
cre ates no in ti ma cies.
Rid of sen su al ity, not
pre fer ring,
he wouldn’t en gage with peo ple
in quar rel some de bate.’

“This is how the de tailed mean ing of this, the Blessed One’s brief
state ment, is to be un der stood.”

See also: MN 131; SN 21:10; SN 35:63; AN 3:68; AN 8:30; Iti 80

Con cen tra tion
 

Samādhi Sutta  (SN 22:5)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks: “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said: “De velop con cen tra tion, monks. A con cen -
trated monk dis cerns in line with what has come into be ing. And what
does he dis cern in line with what has come into be ing? The orig i na tion1

& dis ap pear ance of form. The orig i na tion & dis ap pear ance of feel ing…
per cep tion… fab ri ca tions. The orig i na tion & dis ap pear ance of con -
scious ness.

“And what is the orig i na tion of form… feel ing… per cep tion… fab ri -
ca tions? What is the orig i na tion of con scious ness?

“There is the case where one en joys, wel comes, & re mains fas tened.
And what does one en joy & wel come, to what does one re main fas -
tened? One en joys, wel comes, & re mains fas tened to form. As one en -
joys, wel comes, & re mains fas tened to form, there arises de light. Any de -
light in form is cling ing. From cling ing/sus te nance as a req ui site con di -
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tion comes be com ing. From be com ing as a req ui site con di tion comes
birth. From birth as a req ui site con di tion, then ag ing & death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“One en joys, wel comes, & re mains fas tened to feel ing… per cep -
tion… fab ri ca tions…

“One en joys, wel comes, & re mains fas tened to con scious ness. As one
en joys, wel comes, & re mains fas tened to con scious ness, there arises de -
light. Any de light in con scious ness is cling ing. From cling ing/sus te nance
as a req ui site con di tion comes be com ing. From be com ing as a req ui site
con di tion comes birth. From birth as a req ui site con di tion, then ag ing &
death, sor row, lamen ta tion, pain, dis tress, & de spair come into play.
Such is the orig i na tion of this en tire mass of stress & suff er ing.

“This, monks, is the orig i na tion of form. This, the orig i na tion of feel -
ing… per cep tion… fab ri ca tions. This, the orig i na tion of con scious ness.”

“And what is the dis ap pear ance of form… feel ing… per cep tion… fab -
ri ca tions? What is the dis ap pear ance of con scious ness?

“There is the case where one doesn’t en joy, wel come, or re main fas -
tened. And what does one not en joy or wel come, to what does one not
re main fas tened? One doesn’t en joy, wel come, or re main fas tened to
form. As one doesn’t en joy, wel come, or re main fas tened to form, any
de light in form ceases. From the ces sa tion of de light comes the ces sa tion
of cling ing. From the ces sa tion of cling ing/sus te nance, the ces sa tion of
be com ing. From the ces sa tion of be com ing, the ces sa tion of birth. From
the ces sa tion of birth, then ag ing & death, sor row, lamen ta tion, pain,
dis tress, & de spair all cease. Such is the ces sa tion of this en tire mass of
stress & suff er ing.

“One doesn’t en joy, wel come, or re main fas tened to feel ing… per cep -
tion… fab ri ca tions…

“One doesn’t en joy, wel come, or re main fas tened to con scious ness. As
one doesn’t en joy, wel come, or re main fas tened to con scious ness, any de -
light in con scious ness ceases. From the ces sa tion of de light comes the
ces sa tion of cling ing. From the ces sa tion of cling ing/sus te nance, the ces -
sa tion of be com ing. From the ces sa tion of be com ing, the ces sa tion of
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birth. From the ces sa tion of birth, then ag ing & death, sor row, lamen ta -
tion, pain, dis tress, & de spair all cease. Such is the ces sa tion of this en tire
mass of stress & suff er ing.

“This, monks, is the dis ap pear ance of form. This, the dis ap pear ance
of feel ing… per cep tion… fab ri ca tions. This, the dis ap pear ance of con -
scious ness.”

Note

1. As the fol low ing dis cus sion shows, “orig i na tion” means, not the sim -
ple aris ing of phe nom ena, but the cause of their aris ing. This point has im -
por tant im pli ca tions for the es tab lish ing of mind ful ness. See DN 22. For an
al ter na tive de scrip tion of the orig i na tion of the ag gre gates, see SN 22:56–57
and SN 22:131–132.

See also: MN 14; MN 28; SN 12:2; SN 12:15; SN 12:61; SN 35:99; SN 47:42

The Bur den
 

Bhāra Sutta  (SN 22:22)

Near Sā vatthī. “Monks, I will teach you the bur den, the car rier of the
bur den, the tak ing up of the bur den, and the cast ing off of the bur den.1

Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “And which is the bur den? ‘The five cling ing-
ag gre gates,’ it should be said. Which five? The form cling ing-ag gre gate,
the feel ing cling ing-ag gre gate, the per cep tion cling ing-ag gre gate, the fab -
ri ca tions cling ing-ag gre gate, the con scious ness cling ing-ag gre gate: This,
monks, is called the bur den.

“And which is the car rier of the bur den? ‘The per son,’ it should be
said. This ven er a ble one with such a name, such a clan-name: This is
called the car rier of the bur den.

“And which is the tak ing up of the bur den? The crav ing that makes
for fur ther be com ing—ac com pa nied by pas sion & de light, rel ish ing
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now here & now there—i.e., crav ing for sen su al ity, crav ing for be com -
ing, crav ing for non-be com ing: This is called the tak ing up of the bur -
den.

“And which is the cast ing off of the bur den? The re main der less fad ing
& ces sa tion, re nun ci a tion, re lin quish ment, re lease, & let ting go of that
very crav ing: This is called the cast ing off of the bur den.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

A bur den in deed
are the five ag gre gates,
and the car rier of the bur den
is the per son.
Tak ing up the bur den in the world

is stress ful.
Cast ing off the bur den

is bliss.
Hav ing cast off the heavy bur den
and not tak ing on an other,
pulling up crav ing,
along with its root,

one is free from hunger,
to tally un bound.

Note

1. This dis course par al lels the teach ing on the four no ble truths, but with
a twist. The “bur den” is de fined in the same terms as the first no ble truth,
the truth of suff er ing & stress. The tak ing on of the bur den is de fined in the
same terms as the sec ond no ble truth, the orig i na tion of stress; and the cast -
ing off of the bur den, in the same terms as the third no ble truth, the ces sa -
tion of stress. The fourth fac tor, how ever—the car rier of the bur den—has
no par al lel in the four no ble truths, and has proven to be one of the most
con tro ver sial terms in the his tory of Bud dhist phi los o phy. When defin ing
this fac tor as the per son (or in di vid ual, pug gala), the Bud dha drops the ab -
stract form of the other fac tors, and uses the or di nary, ev ery day lan guage of
nar ra tive: the per son with such-and-such a name. And how would this per -
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son trans late into more ab stract fac tors? He doesn’t say. Af ter his pass ing
away, how ever, Bud dhist scholas tics at tempted to pro vide an an swer for
him, and di vided into two ma jor camps over the is sue. One camp re fused to
rank the con cept of per son as a truth on the ul ti mate level. This group in -
spired what even tu ally be came the clas sic Ther avada po si tion on this is sue:
that the “per son” was sim ply a con ven tional des ig na tion for the five ag gre -
gates. How ever, the other camp—who de vel oped into the Pudgalavādin
(Per son al ist) school—said that the per son was nei ther a ul ti mate truth nor a
mere con ven tional des ig na tion, nei ther iden ti cal with nor to tally sep a rate
from the five ag gre gates. This spe cial mean ing of per son, they said, was re -
quired to ac count for three things: the co he sion of a per son’s iden tity in this
life time (one per son’s mem o ries, for in stance, can not be come an other per -
son’s mem o ries); the uni tary na ture of re birth (one per son can not be re born
in sev eral places at once); and the fact that, with the ces sa tion of the khand -
has at the death of an ara hant, he/she is said to at tain the Fur ther Shore.
How ever, af ter that mo ment, they said, noth ing fur ther could be said about
the per son, for that was as far as the con cept’s de scrip tive pow ers could go.

As might be imag ined, the first group ac cused the sec ond group of deny -
ing the con cept of anattā, or not-self; whereas the sec ond group ac cused the
first of be ing un able to ac count for the truths that they said their con cept of
per son ex plained. Both groups, how ever, found that their po si tions en tan -
gled them in philo soph i cal diffi  cul ties that have never been suc cess fully re -
solved.

Per haps the most use ful les son to draw from the his tory of this con tro -
versy is the one that ac cords with the Bud dha’s state ments in MN 72, where
he re fuses to get in volved in ques tions of whether a per son has a live essence
sep a rate from or iden ti cal to his/her body, or of whether af ter death there is
some thing of an ara hant that ex ists or not. In other words, the ques tions
aren’t worth ask ing. Noth ing is ac com plished by as sum ing or deny ing an
ul ti mate re al ity be hind what we think of as a per son. In stead, the strat egy of
the prac tice is to com pre hend the bur den that we each are car ry ing and to
throw it off. As SN 22:36 points out, when one stops try ing to de fine one -
self in any way, one is free from all lim i ta tions, and that set tles all ques tions.
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Com pre hen sion
 

Par iñña Sutta  (SN 22:23)

Near Sā vatthī. “Monks, I will teach you the phe nom ena to be com -
pre hended, as well as com pre hen sion. Lis ten & pay close at ten tion. I
will speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “And which are the phe nom ena to be com pre -
hended? Form is a phe nom e non to be com pre hended. Feel ing… Per cep -
tion… Fab ri ca tions… Con scious ness is a phe nom e non to be com pre -
hended. These are called phe nom ena to be com pre hended.

“And which is com pre hen sion? Any end ing of pas sion, end ing of
aver sion, end ing of delu sion:1 This is called com pre hen sion.”

Note

1. Com pre hen sion here means the ara hant’s full-know ing (see MN 117).
As SN 56:11 shows, the first no ble truth of suff er ing and stress is to be com -
pre hended. As SN 56:30 fur ther im plies, when the first no ble truth has
been com pre hended, the tasks with re gard to all the other no ble truths have
been com pleted as well.

See also: MN 149; SN 22:122; SN 38:14; SN 47:38

The Monk
 

Bhikkhu Sutta  (SN 22:36)

Some peo ple have said that the Bud dha’s teach ings on the ag gre gates con sti -
tute his anal y sis of what we truly are; and that be cause the ag gre gates are im -
per ma nent and in ter de pen dent, we have an im per ma nent, in ter de pen dent
self. This sutta, how ever, shows that we can be an a lyzed into the ag gre gates
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only if we feel ob ses sion or at tach ment for them. If we don’t feel these things,
there’s no way we can be mea sured, clas si fied, or de fined.

*   *   *

Near Sā vatthī. Then a cer tain monk went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side. As he was sit ting
there, he said to the Blessed One: “It would be good, ven er a ble sir, if the
Blessed One would teach me the Dhamma in brief such that, hav ing
heard the Dhamma from the Blessed One, I might dwell alone, se cluded,
heed ful, ar dent, & res o lute.”

“Monk, what ever one stays ob sessed with,1 that’s what one is mea -
sured by. What ever one is mea sured by, that’s how one is clas si fied.
What ever one doesn’t stay ob sessed with, that’s not what one is mea -
sured by. What ever one isn’t mea sured by, that’s not how one is clas si -
fied.”

“I un der stand, O Blessed One! I un der stand, O One Well-Gone!”

“And how, monk, do you un der stand the de tailed mean ing of what I
have said in brief?”

“If one stays ob sessed with form, lord, that’s what one is mea sured by.
What ever one is mea sured by, that’s how one is clas si fied.

“If one stays ob sessed with feel ing.…

“If one stays ob sessed with per cep tion.…

“If one stays ob sessed with fab ri ca tions.…

“If one stays ob sessed with con scious ness, that’s what one is mea sured
by. What ever one is mea sured by, that’s how one is clas si fied.2

“But if one doesn’t stay ob sessed with form, lord, that’s not what one
is mea sured by. What ever one isn’t mea sured by, that’s not how one is
clas si fied.

“If one doesn’t stay ob sessed with feel ing.…

“If one doesn’t stay ob sessed with per cep tion.…

“If one doesn’t stay ob sessed with fab ri ca tions.…

“If one doesn’t stay ob sessed with con scious ness, that’s not what one
is mea sured by. What ever one isn’t mea sured by, that’s not how one is
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clas si fied.3

“Lord, this is how I un der stand the de tailed mean ing of what you
have said in brief.”

“Good, monk. Very good. It’s good that this is how you un der stand
the de tailed mean ing of what I have said in brief.

“If one stays ob sessed with form, monk, that’s what one is mea sured
by. What ever one is mea sured by, that’s how one is clas si fied.

“If one stays ob sessed with feel ing.…

“If one stays ob sessed with per cep tion.…

“If one stays ob sessed with fab ri ca tions.…

“If one stays ob sessed with con scious ness, that’s what one is mea sured
by. What ever one is mea sured by, that’s how one is clas si fied.

“But if one doesn’t stay ob sessed with form, monk, that’s not what
one is mea sured by. What ever one isn’t mea sured by, that’s not how one
is clas si fied.

“If one doesn’t stay ob sessed with feel ing.…

“If one doesn’t stay ob sessed with per cep tion.…

“If one doesn’t stay ob sessed with fab ri ca tions.…

“If one doesn’t stay ob sessed with con scious ness, that’s not what one
is mea sured by. What ever one isn’t mea sured by, that’s not how one is
clas si fied.

“This is how the de tailed mean ing of what I have said in brief should
be seen.”

Then the monk, de light ing in and ap prov ing of the Blessed One’s
words, got up from his seat and bowed down to the Blessed One, cir cled
around him, keep ing the Blessed One to his right, and de parted. Then,
dwelling alone, se cluded, heed ful, ar dent, & res o lute, he in no long time
en tered & re mained in the supreme goal of the holy life for which clans -
men rightly go forth from home into home less ness, di rectly know ing &
re al iz ing it for him self in the here & now. He knew: “Birth is ended, the
holy life ful filled, the task done. There is noth ing fur ther for the sake of
this world.” And thus he be came an other one of the ara hants.
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Notes

1. The ob ses sions are: the ob ses sion of sen sual pas sion, the ob ses sion of
re sis tance, the ob ses sion of views, the ob ses sion of un cer tainty, the ob ses sion
of con ceit, the ob ses sion of pas sion for be com ing, and the ob ses sion of ig -
no rance. See AN 7:12.

2. See SN 23:2
3. See MN 72

In Ac cor dance with the Dhamma (1)
 

Anud hamma Sutta  (SN 22:39)

To ward the end of his life (see DN 16), the Bud dha stated that the proper
way to pay homage to him was to prac tice the Dhamma in ac cor dance with
the Dhamma. This short sutta and the fol low ing three de fine what that means.

*   *   *

Near Sā vatthī. “For a monk prac tic ing the Dhamma in ac cor dance
with the Dhamma, what ac cords with the Dhamma is this: that he keep
cul ti vat ing dis en chant ment with re gard to form, that he keep cul ti vat ing
dis en chant ment with re gard to feel ing, that he keep cul ti vat ing dis en -
chant ment with re gard to per cep tion, that he keep cul ti vat ing dis en -
chant ment with re gard to fab ri ca tions, that he keep cul ti vat ing dis en -
chant ment with re gard to con scious ness. As he keeps cul ti vat ing dis en -
chant ment with re gard to form… feel ing… per cep tion… fab ri ca tions…
con scious ness, he com pre hends form… feel ing… per cep tion… fab ri ca -
tions… con scious ness. As he com pre hends form… feel ing… per cep -
tion… fab ri ca tions… con scious ness, he is to tally re leased from form…
feel ing… per cep tion… fab ri ca tions… con scious ness. He is to tally re -
leased from sor rows, lamen ta tions, pains, dis tresses, & de spairs. He is to -
tally re leased, I tell you, from suff er ing & stress.”
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In Ac cor dance with the Dhamma (2)
 

Anud hamma Sutta  (SN 22:40)

Near Sā vatthī. “For a monk prac tic ing the Dhamma in ac cor dance
with the Dhamma, what ac cords with the Dhamma is this: that he keep
fo cused on in con stancy with re gard to form, that he keep fo cused on in -
con stancy with re gard to feel ing, that he keep fo cused on in con stancy
with re gard to per cep tion, that he keep fo cused on in con stancy with re -
gard to fab ri ca tions, that he keep fo cused on in con stancy with re gard to
con scious ness. As he keeps fo cus ing on in con stancy with re gard to
form… feel ing… per cep tion… fab ri ca tions… con scious ness, he com pre -
hends form… feel ing… per cep tion… fab ri ca tions… con scious ness. As
he com pre hends form… feel ing… per cep tion… fab ri ca tions… con -
scious ness, he is to tally re leased from form… feel ing… per cep tion… fab -
ri ca tions… con scious ness. He is to tally re leased from sor rows, lamen ta -
tions, pains, dis tresses, & de spairs. He is to tally re leased, I tell you, from
suff er ing & stress.”

In Ac cor dance with the Dhamma (3)
 

Anud hamma Sutta  (SN 22:41)

Near Sā vatthī. “For a monk prac tic ing the Dhamma in ac cor dance
with the Dhamma, what ac cords with the Dhamma is this: that he keep
fo cused on stress with re gard to form, that he keep fo cused on stress with
re gard to feel ing, that he keep fo cused on stress with re gard to per cep -
tion, that he keep fo cused on stress with re gard to fab ri ca tions, that he
keep fo cused on stress with re gard to con scious ness. As he keeps fo cus -
ing on stress with re gard to form… feel ing… per cep tion… fab ri ca -
tions… con scious ness, he com pre hends form… feel ing… per cep tion…
fab ri ca tions… con scious ness. As he com pre hends form… feel ing… per -
cep tion… fab ri ca tions… con scious ness, he is to tally re leased from
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form… feel ing… per cep tion… fab ri ca tions… con scious ness. He is to -
tally re leased from sor rows, lamen ta tions, pains, dis tresses, & de spairs.
He is to tally re leased, I tell you, from suff er ing & stress.”

In Ac cor dance with the Dhamma (4)
 

Anud hamma Sutta  (SN 22:42)

Near Sā vatthī. “For a monk prac tic ing the Dhamma in ac cor dance
with the Dhamma, what ac cords with the Dhamma is this: that he keep
fo cused on not-self with re gard to form, that he keep fo cused on not-self
with re gard to feel ing, that he keep fo cused on not-self with re gard to
per cep tion, that he keep fo cused on not-self with re gard to fab ri ca tions,
that he keep fo cused on not-self with re gard to con scious ness. As he
keeps fo cus ing on not-self with re gard to form… feel ing… per cep tion…
fab ri ca tions… con scious ness, he com pre hends form… feel ing… per cep -
tion… fab ri ca tions… con scious ness. As he com pre hends form… feel -
ing… per cep tion… fab ri ca tions… con scious ness, he is to tally re leased
from form… feel ing… per cep tion… fab ri ca tions… con scious ness. He is
to tally re leased from sor rows, lamen ta tions, pains, dis tresses, & de spairs.
He is to tally re leased, I tell you, from suff er ing & stress.”

See also: SN 12:67

As sump tions
 

Samanu pas sanā Sutta  (SN 22:47)

Near Sā vatthī. There the Blessed One said, “Monks, what ever con tem -
pla tives or brah mans who as sume in var i ous ways when as sum ing a self,
all as sume the five cling ing-ag gre gates, or a cer tain one of them. Which
five? There is the case where an unin structed, run-of-the-mill per son—
who has no re gard for no ble ones, is not well-versed or dis ci plined in
their Dhamma; who has no re gard for peo ple of in tegrity, is not well-
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versed or dis ci plined in their Dhamma—as sumes form to be the self, or
the self as pos sess ing form, or form as in the self, or the self as in form.

“He as sumes feel ing to be the self, or the self as pos sess ing feel ing, or
feel ing as in the self, or the self as in feel ing.

“He as sumes per cep tion to be the self, or the self as pos sess ing per cep -
tion, or per cep tion as in the self, or the self as in per cep tion.

“He as sumes fab ri ca tions to be the self, or the self as pos sess ing fab ri -
ca tions, or fab ri ca tions as in the self, or the self as in fab ri ca tions.

“He as sumes con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.

“Thus, both this as sump tion & the un der stand ing, ‘I am,’ oc cur to
him. And so it is with ref er ence to the un der stand ing ‘I am’ that there is
the ap pear ance of the five fac ul ties—eye, ear, nose, tongue, & body [the
senses of vi sion, hear ing, smell, taste, & touch].

“Now, there is the in tel lect, there are ideas [men tal qual i ties], there is
the prop erty of ig no rance. To an unin structed run-of-the-mill per son,
touched by ex pe ri ence born of the con tact of ig no rance, there oc cur (the
thoughts): ‘I am,’ ‘I am thus,’ ‘I shall be,’ ‘I shall not be,’ ‘I shall be pos -
sessed of form,’ ‘I shall be form less,’ ‘I shall be per cip i ent [con scious],’ ‘I
shall be non-per cip i ent,’ or ‘I shall be nei ther per cip i ent nor non-per cip i -
ent.’

“The five fac ul ties, monks, con tinue as they were. And with re gard to
them the well-in structed dis ci ple of the no ble ones aban dons ig no rance
and gives rise to clear know ing. Ow ing to the fad ing of ig no rance and
the aris ing of clear know ing, (the thoughts)—‘I am,’ ‘I am this,’ ‘I shall
be,’ ‘I shall not be,’ ‘I shall be pos sessed of form,’ ‘I shall be form less,’ ‘I
shall be per cip i ent,’ ‘I shall be non-per cip i ent,’ and ‘I shall be nei ther per -
cip i ent nor non-per cip i ent’—do not oc cur to him.”

See also: SN 12:15; SN 12:20; AN 4:199–200; Sn 4:14

Ag gre gates
 

Khandha Sutta  (SN 22:48)
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Near Sā vatthī. There the Blessed One said, “Monks, I will teach you
the five ag gre gates & the five cling ing-ag gre gates. Lis ten & pay close at -
ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “Now what, monks, are the five ag gre gates?

“Any form what so ever that is past, fu ture, or present; in ter nal or ex ter -
nal; bla tant or sub tle; com mon or sub lime; far or near: That is called the
form ag gre gate.

“Any feel ing what so ever that is past, fu ture, or present; in ter nal or ex -
ter nal; bla tant or sub tle; com mon or sub lime; far or near: That is called
the feel ing ag gre gate.

“Any per cep tion what so ever that is past, fu ture, or present; in ter nal or
ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: That is
called the per cep tion ag gre gate.

“Any fab ri ca tions what so ever that are past, fu ture, or present; in ter nal
or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Those are
called the fab ri ca tion ag gre gate.

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: That
is called the con scious ness ag gre gate.

“These are called the five ag gre gates.

“And what are the five cling ing-ag gre gates?

“Any form what so ever—past, fu ture, or present; in ter nal or ex ter nal;
bla tant or sub tle; com mon or sub lime; far or near—that is clingable, of -
fers sus te nance, and is ac com pa nied with effl u ents: That is called the
form cling ing-ag gre gate.

“Any feel ing what so ever—past, fu ture, or present; in ter nal or ex ter -
nal; bla tant or sub tle; com mon or sub lime; far or near—that is clingable,
off ers sus te nance, and is ac com pa nied with effl u ents: That is called the
feel ing cling ing-ag gre gate.

“Any per cep tion what so ever—past, fu ture, or present; in ter nal or ex -
ter nal; bla tant or sub tle; com mon or sub lime; far or near—that is
clingable, off ers sus te nance, and is ac com pa nied with effl u ents: That is
called the per cep tion cling ing-ag gre gate.
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“Any fab ri ca tions what so ever—past, fu ture, or present; in ter nal or ex -
ter nal; bla tant or sub tle; com mon or sub lime; far or near—that are
clingable, off er sus te nance, and are ac com pa nied with effl u ents: Those
are called the fab ri ca tion cling ing-ag gre gate.

“Any con scious ness what so ever—past, fu ture, or present; in ter nal or
ex ter nal; bla tant or sub tle; com mon or sub lime; far or near—that is
clingable, off ers sus te nance, and is ac com pa nied with effl u ents: That is
called the con scious ness cling ing-ag gre gate.

“These are called the five cling ing-ag gre gates.”

See also: MN 44; MN 109; SN 22:121; SN 35:191

At tached
 

Up aya Sutta  (SN 22:53)

Near Sā vatthī. There the Blessed One said, “One at tached is un re -
leased; one un at tached is re leased. Should con scious ness, when stand ing,
stand at tached to (a phys i cal) form, sup ported by form (as its ob ject),
land ing on form, wa tered with de light, it would ex hibit growth, in -
crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to feel ing, sup -
ported by feel ing (as its ob ject), land ing on feel ing, wa tered with de light,
it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to per cep tion,
sup ported by per cep tion (as its ob ject), land ing on per cep tion, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to fab ri ca tions,
sup ported by fab ri ca tions (as its ob ject), land ing on fab ri ca tions, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Were some one to say, ‘I will de scribe a com ing, a go ing, a pass ing
away, an aris ing, a growth, an in crease, or a pro lif er a tion of con scious -
ness apart from form, from feel ing, from per cep tion, from fab ri ca tions,’
that would be im pos si ble.
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“If a monk aban dons pas sion for the prop erty of form.…

“If a monk aban dons pas sion for the prop erty of feel ing.…

“If a monk aban dons pas sion for the prop erty of per cep tion.…

“If a monk aban dons pas sion for the prop erty of fab ri ca tions.…

“If a monk aban dons pas sion for the prop erty of con scious ness, then
ow ing to the aban don ment of pas sion, the sup port is cut off, and there is
no land ing of con scious ness. Con scious ness, thus not hav ing landed, not
in creas ing, not con coct ing, is re leased. Ow ing to its re lease, it is steady.
Ow ing to its steadi ness, it is con tented. Ow ing to its con tent ment, it is
not ag i tated. Not ag i tated, he (the monk) is to tally un bound right
within. He dis cerns that ‘Birth is ended, the holy life ful filled, the task
done. There is noth ing fur ther for this world.’”

See also: SN 12:38; SN 12:64; Ud 8:1; Sn 5:4; Sn 5:13

Means of Prop a ga tion
 

Bīja Sutta  (SN 22:54)

Near Sā vatthī. There the Blessed One ad dressed the monks: “Monks.”

“Yes, lord,” the monks re sponded to him.

The Blessed One said: “Monks, there are these five means of prop a ga -
tion. Which five? Root-prop a ga tion, stem-prop a ga tion, joint-prop a ga -
tion, cut ting-prop a ga tion, & seed-prop a ga tion as the fifth. And if these
five means of prop a ga tion are not bro ken, not rot ten, not dam aged by
wind & sun, ma ture, and well-buried, but there is no earth and no wa ter,
would they ex hibit growth, in crease, & pro lif er a tion?”

“No, lord.”

“And if these five means of prop a ga tion are bro ken, rot ten, dam aged
by wind & sun, im ma ture, and poorly-buried, but there is earth & wa ter,
would they ex hibit growth, in crease, & pro lif er a tion?”

“No, lord.”

“And if these five means of prop a ga tion are not bro ken, not rot ten,
not dam aged by wind & sun, ma ture, and well-buried, and there is earth
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& wa ter, would they ex hibit growth, in crease, & pro lif er a tion?”

“Yes, lord.”

“Like the earth prop erty, monks, is how the four stand ing-spots for
con scious ness should be seen. Like the liq uid prop erty is how de light &
pas sion should be seen. Like the five means of prop a ga tion is how con -
scious ness to gether with its nu tri ment should be seen.

“Should con scious ness, when stand ing, stand at tached to (a phys i cal)
form, sup ported by form (as its ob ject), land ing on form, wa tered with
de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to feel ing, sup -
ported by feel ing (as its ob ject), land ing on feel ing, wa tered with de light,
it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to per cep tion,
sup ported by per cep tion (as its ob ject), land ing on per cep tion, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to fab ri ca tions,
sup ported by fab ri ca tions (as its ob ject), land ing on fab ri ca tions, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Were some one to say, ‘I will de scribe a com ing, a go ing, a pass ing
away, an aris ing, a growth, an in crease, or a pro lif er a tion of con scious -
ness apart from form, from feel ing, from per cep tion, from fab ri ca tions,’
that would be im pos si ble.

“If a monk aban dons pas sion for the prop erty of form.…

“If a monk aban dons pas sion for the prop erty of feel ing.…

“If a monk aban dons pas sion for the prop erty of per cep tion.…

“If a monk aban dons pas sion for the prop erty of fab ri ca tions.…

“If a monk aban dons pas sion for the prop erty of con scious ness, then
ow ing to the aban don ment of pas sion, the sup port is cut off, and there is
no land ing of con scious ness. Con scious ness, thus not hav ing landed, not
in creas ing, not con coct ing, is re leased. Ow ing to its re lease, it is steady.
Ow ing to its steadi ness, it is con tented. Ow ing to its con tent ment, it is
not ag i tated. Not ag i tated, he (the monk) is to tally un bound right
within. He dis cerns that ‘Birth is ended, the holy life ful filled, the task
done. There is noth ing fur ther for this world.’”
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See also: AN 3:34; AN 3:77; SN 12:64

Ex cla ma tion
 

Udāna Sutta  (SN 22:55)

Near Sā vatthī. There the Blessed One ex claimed this ex cla ma tion: “‘It
should not be, it should not oc cur to me [should not be mine]; it will
not be, it will not oc cur to me [will not be mine]’: A monk set on this
would break the (five) lower fet ters.”

When this was said, a cer tain monk said to the Blessed One, “In what
way would a monk set on this—‘It should not be, it should not oc cur to
me; it will not be, it will not oc cur to me’—break the (five) lower fet -
ters?”

“There is the case, monk, where an unin structed, run-of-the-mill per -
son—who has no re gard for no ble ones, is not well-versed or dis ci plined
in their Dhamma; who has no re gard for peo ple of in tegrity, is not well-
versed or dis ci plined in their Dhamma—as sumes form to be the self, or
the self as pos sess ing form, or form as in the self, or the self as in form.

“He as sumes feel ing to be the self, or the self as pos sess ing feel ing, or
feel ing as in the self, or the self as in feel ing. He as sumes per cep tion to
be the self, or the self as pos sess ing per cep tion, or per cep tion as in the
self, or the self as in per cep tion. He as sumes fab ri ca tions to be the self, or
the self as pos sess ing fab ri ca tions, or fab ri ca tions as in the self, or the self
as in fab ri ca tions. He as sumes con scious ness to be the self, or the self as
pos sess ing con scious ness, or con scious ness as in the self, or the self as in
con scious ness.

“He doesn’t dis cern, as it has come to be, in con stant form as ‘in con -
stant form.’ He doesn’t dis cern, as it has come to be, in con stant feel ing as
‘in con stant feel ing’ … in con stant per cep tion as ‘in con stant per cep tion’
… in con stant fab ri ca tions as ‘in con stant fab ri ca tions’ … in con stant con -
scious ness as ‘in con stant con scious ness.’

“He doesn’t dis cern, as it has come to be, stress ful form as ‘stress ful
form’ … stress ful feel ing as ‘stress ful feel ing’ … stress ful per cep tion as
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‘stress ful per cep tion’ … stress ful fab ri ca tions as ‘stress ful fab ri ca tions’ …
stress ful con scious ness as ‘stress ful con scious ness.’

“He doesn’t dis cern, as it has come to be, not-self form as ‘not-self
form’ … not-self feel ing as ‘not-self feel ing’ … not-self per cep tion as ‘not-
self per cep tion’ … not-self fab ri ca tions as ‘not-self fab ri ca tions’ … not-
self con scious ness as ‘not-self con scious ness.’

“He doesn’t dis cern, as it has come to be, fab ri cated form as ‘fab ri -
cated form’ … fab ri cated feel ing as ‘fab ri cated feel ing’ … fab ri cated per -
cep tion as ‘fab ri cated per cep tion’ … fab ri cated fab ri ca tions as ‘fab ri cated
fab ri ca tions’ … fab ri cated con scious ness as ‘fab ri cated con scious ness.’

“He doesn’t dis cern, as it has come to be, that ‘form will not be come’
… ‘feel ing will not be come’ … ‘per cep tion will not be come’ … ‘fab ri ca -
tions will not be come’ … ‘con scious ness will not be come.’

“Now, a well-in structed dis ci ple of the no ble ones—who has re gard
for no ble ones, is well-versed & dis ci plined in their Dhamma; who has
re gard for peo ple of in tegrity, is well-versed & dis ci plined in their
Dhamma—doesn’t as sume form to be the self, or the self as pos sess ing
form, or form as in the self, or the self as in form. He doesn’t as sume
feel ing to be the self.… doesn’t as sume per cep tion to be the self.…
doesn’t as sume fab ri ca tions to be the self.… He doesn’t as sume con -
scious ness to be the self, or the self as pos sess ing con scious ness, or con -
scious ness as in the self, or the self as in con scious ness.

“He dis cerns, as it has come to be, in con stant form as ‘in con stant
form’ … in con stant feel ing as ‘in con stant feel ing’ … in con stant per cep -
tion as ‘in con stant per cep tion’ … in con stant fab ri ca tions as ‘in con stant
fab ri ca tions’ … in con stant con scious ness as ‘in con stant con scious ness.’

“He dis cerns, as it has come to be, stress ful form as ‘stress ful form’ …
stress ful feel ing as ‘stress ful feel ing’ … stress ful per cep tion as ‘stress ful
per cep tion’ … stress ful fab ri ca tions as ‘stress ful fab ri ca tions’ … stress ful
con scious ness as ‘stress ful con scious ness.’

“He dis cerns, as it has come to be, not-self form as ‘not-self form’ …
not-self feel ing as ‘not-self feel ing’ … not-self per cep tion as ‘not-self per -
cep tion’ … not-self fab ri ca tions as ‘not-self fab ri ca tions’ … not-self con -
scious ness as ‘not-self con scious ness.’
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“He dis cerns, as it has come to be, fab ri cated form as ‘fab ri cated form’
… fab ri cated feel ing as ‘fab ri cated feel ing’ … fab ri cated per cep tion as
‘fab ri cated per cep tion’ … fab ri cated fab ri ca tions as ‘fab ri cated fab ri ca -
tions’ … fab ri cated con scious ness as ‘fab ri cated con scious ness.’

“He dis cerns, as it has come to be, that ‘form will not be come’ …
‘feel ing will not be come’ … ‘per cep tion will not be come’ … ‘fab ri ca -
tions will not be come’ … ‘con scious ness will not be come.’

“From the non-be com ing of form, from the non-be com ing of feel -
ing… of per cep tion… of fab ri ca tions… of con scious ness, a monk set on
this—‘It should not be, it should not oc cur to me; it will not be, it will
not oc cur to me’—would break the (five) lower fet ters.”

“Lord, a monk set on this would break the (five) lower fet ters. But for
one know ing in what way, see ing in what way, is there the im me di ate
end ing of effl u ents?”

“There is the case where an unin structed run-of-the-mill per son…
falls into fear over what is not grounds for fear. There is fear for an unin -
structed run-of-the-mill per son (who thinks), ‘It should not be, it should
not oc cur to me; it will not be, it will not oc cur to me.’ But an in structed
dis ci ple of the no ble ones does not fall into fear over what is not grounds
for fear. There is no fear for an in structed dis ci ple of the no ble ones (who
thinks), ‘It should not be, it should not oc cur to me; it will not be, it will
not oc cur to me.’

“Should con scious ness, when stand ing, stand at tached to form, sup -
ported by form (as its ob ject), land ing on form, wa tered with de light, it
would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to feel ing, sup -
ported by feel ing (as its ob ject), land ing on feel ing, wa tered with de light,
it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to per cep tion,
sup ported by per cep tion (as its ob ject), land ing on per cep tion, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to fab ri ca tions,
sup ported by fab ri ca tions (as its ob ject), land ing on fab ri ca tions, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.
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“Were some one to say, ‘I will de scribe a com ing, a go ing, a pass ing
away, an aris ing, a growth, an in crease, or a pro lif er a tion of con scious -
ness apart from form, from feel ing, from per cep tion, from fab ri ca tions,’
that would be im pos si ble.

“If a monk aban dons pas sion for the prop erty of form.…

“If a monk aban dons pas sion for the prop erty of feel ing.…

“If a monk aban dons pas sion for the prop erty of per cep tion.…

“If a monk aban dons pas sion for the prop erty of fab ri ca tions.…

“If a monk aban dons pas sion for the prop erty of con scious ness, then
ow ing to the aban don ment of pas sion, the sup port is cut off, and there is
no land ing of con scious ness. Con scious ness, thus not hav ing landed, not
in creas ing, not con coct ing, is re leased. Ow ing to re lease, it is steady. Ow -
ing to steadi ness, it is con tented. Ow ing to con tent ment, it is not ag i -
tated. Not ag i tated, he (the monk) is to tally un bound right within. He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’

“For one know ing in this way, see ing in this way, monk, there is the
im me di ate end ing of effl u ents.”

See also: MN 106; AN 9:36; AN 10:13; Ud 3:10; Iti 49; Sn 5:14

The (Four fold) Round
 

Pari vaṭṭa Sutta  (SN 22:56)

Near Sā vatthī. There the Blessed One said, “Monks, there are these
five cling ing-ag gre gates. Which five? The form cling ing-ag gre gate, the
feel ing cling ing-ag gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca -
tions cling ing-ag gre gate, the con scious ness cling ing-ag gre gate.

“Now, as long as I did not have di rect knowl edge of the four fold
round with re gard to these five cling ing-ag gre gates as they have come to
be, I did not claim to have di rectly awak ened to the un ex celled right self-
awak en ing in this cos mos with its devas, Māras, & Brah mās, in this gen -
er a tion with its con tem pla tives & brah mans, its roy alty & com mon folk.
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But when I did have di rect knowl edge of the four fold round with re gard
to these five cling ing-ag gre gates as they have come to be, then I did claim
to have di rectly awak ened to the un ex celled right self-awak en ing in this
cos mos with its devas, Māras, & Brah mās, in this gen er a tion with its con -
tem pla tives & brah mans, its roy alty & com mon folk.

“The four fold round in what way? I had di rect knowl edge of form…
of the orig i na tion of form… of the ces sa tion of form… of the path of
prac tice lead ing to the ces sa tion of form.

“I had di rect knowl edge of feel ing.…

“I had di rect knowl edge of per cep tion.…

“I had di rect knowl edge of fab ri ca tions.…

“I had di rect knowl edge of con scious ness… of the orig i na tion of con -
scious ness… of the ces sa tion of con scious ness… of the path of prac tice
lead ing to the ces sa tion of con scious ness.

“And what is form? The four great ex is tents [the earth prop erty, the
liq uid prop erty, the fire prop erty, & the wind prop erty] and the form de -
rived from them: This is called form. From the orig i na tion of nu tri ment
comes the orig i na tion of form.1 From the ces sa tion of nu tri ment comes
the ces sa tion of form. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of form, i.e., right view, right re solve,
right speech, right ac tion, right liveli hood, right eff ort, right mind ful -
ness, right con cen tra tion.

“For any con tem pla tives or brah mans who by di rectly know ing form
in this way, di rectly know ing the orig i na tion of form in this way, di rectly
know ing the ces sa tion of form in this way, di rectly know ing the path of
prac tice lead ing to the ces sa tion of form in this way, are prac tic ing for
dis en chant ment—dis pas sion—ces sa tion with re gard to form, they are
prac tic ing rightly. Those who are prac tic ing rightly are firmly based in
this Dhamma & Vinaya. And any con tem pla tives or brah mans who by
di rectly know ing form in this way, di rectly know ing the orig i na tion of
form in this way, di rectly know ing the ces sa tion of form in this way, di -
rectly know ing the path of prac tice lead ing to the ces sa tion of form in
this way, are—from dis en chant ment, dis pas sion, ces sa tion, lack of cling -
ing/sus te nance with re gard to form—re leased, they are well re leased.
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Those who are well re leased are fully ac com plished. And with those who
are fully ac com plished, there is no cy cle for the sake of de scrib ing them.

“And what is feel ing? These six bod ies of feel ing—feel ing born of eye-
con tact, feel ing born of ear-con tact, feel ing born of nose-con tact, feel ing
born of tongue-con tact, feel ing born of body-con tact, feel ing born of in -
tel lect-con tact: This is called feel ing. From the orig i na tion of con tact
comes the orig i na tion of feel ing. From the ces sa tion of con tact comes
the ces sa tion of feel ing. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of feel ing.…

“And what is per cep tion? These six bod ies of per cep tion—per cep tion
of form, per cep tion of sound, per cep tion of smell, per cep tion of taste,
per cep tion of tac tile sen sa tion, per cep tion of ideas: This is called per cep -
tion. From the orig i na tion of con tact comes the orig i na tion of per cep -
tion. From the ces sa tion of con tact comes the ces sa tion of per cep tion.
And just this no ble eight fold path is the path of prac tice lead ing to the
ces sa tion of per cep tion.…

“And what are fab ri ca tions? These six bod ies of in ten tion—in ten tion
with re gard to form, in ten tion with re gard to sound, in ten tion with re -
gard to smell, in ten tion with re gard to taste, in ten tion with re gard to tac -
tile sen sa tion, in ten tion with re gard to ideas: These are called fab ri ca -
tions. From the orig i na tion of con tact comes the orig i na tion of fab ri ca -
tions. From the ces sa tion of con tact comes the ces sa tion of fab ri ca tions.
And just this no ble eight fold path is the path of prac tice lead ing to the
ces sa tion of fab ri ca tions.…

“And what is con scious ness? These six bod ies of con scious ness—eye-
con scious ness, ear-con scious ness, nose-con scious ness, tongue-con scious -
ness, body-con scious ness, in tel lect-con scious ness: This is called con -
scious ness. From the orig i na tion of name-&-form comes the orig i na tion
of con scious ness. From the ces sa tion of name-&-form comes the ces sa -
tion of con scious ness. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of con scious ness, i.e., right view, right
re solve, right speech, right ac tion, right liveli hood, right eff ort, right
mind ful ness, right con cen tra tion.

“For any con tem pla tives or brah mans who by di rectly know ing con -
scious ness in this way, di rectly know ing the orig i na tion of con scious ness



264

in this way, di rectly know ing the ces sa tion of con scious ness in this way,
di rectly know ing the path of prac tice lead ing to the ces sa tion of con -
scious ness in this way, are prac tic ing for dis en chant ment—dis pas sion—
ces sa tion with re gard to con scious ness, they are prac tic ing rightly. Those
who are prac tic ing rightly are firmly based in this Dhamma & Vinaya.
And any con tem pla tives or brah mans who by di rectly know ing con -
scious ness in this way, di rectly know ing the orig i na tion of con scious ness
in this way, di rectly know ing the ces sa tion of con scious ness in this way,
di rectly know ing the path of prac tice lead ing to the ces sa tion of con -
scious ness in this way, are—from dis en chant ment, dis pas sion, ces sa tion,
lack of cling ing/sus te nance with re gard to con scious ness—re leased, they
are well re leased. Those who are well re leased are fully ac com plished.
And with those who are fully ac com plished, there is no cy cle for the sake
of de scrib ing them.”

Note

1. For an al ter na tive de scrip tion of the orig i na tion of this and the other
ag gre gates, see SN 22:5 and SN 22:131–132.

See also: DN 15; MN 148

Seven Bases
 

Sat taṭṭhāna Sutta  (SN 22:57)

The term “seven bases” here can also mean the seven notes of the mu si cal
scale; and it is pos si ble that the phrase “three modes of in ves ti ga tion” may also
be bor rowed from mu si cal the ory: It may re fer to three ways of test ing a mu si -
cal scale once it has been tuned. Thus in this dis course the Bud dha seems to be
bor row ing terms com monly used to de scribe a con sum mate mu si cian and ap -
ply ing them to his de scrip tion of a con sum mate med i ta tor.

The Com men tary sin gles out this dis course as one that en tices a se ri ous
med i ta tor to prac tice.

*   *   *
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I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī, in Jeta’s Grove, Anāthapiṇḍika’s Monastery. There he ad dressed
the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said: “Monks, a monk who is skilled in seven bases
and has three modes of in ves ti ga tion is ful filled & fully ac com plished in
this Dhamma & Vinaya—the ul ti mate per son.

“And how is a monk skilled in seven bases? There is the case where a
monk dis cerns form, the orig i na tion of form, the ces sa tion of form, the
path of prac tice lead ing to the ces sa tion of form. He dis cerns the al lure
of form, the draw back of form, and the es cape from form.

“He dis cerns feel ing.… He dis cerns per cep tion.… He dis cerns fab ri ca -
tions.…

“He dis cerns con scious ness, the orig i na tion of con scious ness, the ces -
sa tion of con scious ness, the path of prac tice lead ing to the ces sa tion of
con scious ness. He dis cerns the al lure of con scious ness, the draw back of
con scious ness, and the es cape from con scious ness.

“And what is form? The four great ex is tents [the earth prop erty, the
liq uid prop erty, the fire prop erty, & the wind prop erty] and the form de -
rived from them: this is called form. From the orig i na tion of nu tri ment
comes the orig i na tion of form.1 From the ces sa tion of nu tri ment comes
the ces sa tion of form. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of form, i.e., right view, right re solve,
right speech, right ac tion, right liveli hood, right eff ort, right mind ful -
ness, right con cen tra tion. The fact that plea sure & hap pi ness arise in de -
pen dence on form: That is the al lure of form. The fact that form is in -
con stant, stress ful, sub ject to change: That is the draw back of form. The
sub du ing of de sire-pas sion for form, the aban don ing of de sire-pas sion
for form: That is the es cape from form.

“For any con tem pla tives or brah mans who by di rectly know ing form
in this way, di rectly know ing the orig i na tion of form in this way, di rectly
know ing the ces sa tion of form in this way, di rectly know ing the path of
prac tice lead ing to the ces sa tion of form in this way, di rectly know ing
the al lure of form in this way, di rectly know ing the draw back of form in
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this way, di rectly know ing the es cape from form in this way, are prac tic -
ing for dis en chant ment— dis pas sion—ces sa tion with re gard to form,
they are prac tic ing rightly. Those who are prac tic ing rightly are firmly
based in this Dhamma & Vinaya. And any con tem pla tives or brah mans
who by di rectly know ing form in this way, di rectly know ing the orig i na -
tion of form in this way, di rectly know ing the ces sa tion of form in this
way, di rectly know ing the path of prac tice lead ing to the ces sa tion of
form in this way, di rectly know ing the al lure of form in this way, di rectly
know ing the draw back of form in this way, di rectly know ing the es cape
from form in this way, are—from dis en chant ment, dis pas sion, ces sa tion,
lack of cling ing/sus te nance with re gard to form—re leased, they are well
re leased. Those who are well re leased are fully ac com plished. And with
those who are fully ac com plished, there is no cy cle for the sake of de -
scrib ing them.

“And what is feel ing? These six bod ies of feel ing—feel ing born of eye-
con tact, feel ing born of ear-con tact, feel ing born of nose-con tact, feel ing
born of tongue-con tact, feel ing born of body-con tact, feel ing born of in -
tel lect-con tact: This is called feel ing. From the orig i na tion of con tact
comes the orig i na tion of feel ing. From the ces sa tion of con tact comes
the ces sa tion of feel ing. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of feel ing.… The fact that plea sure &
hap pi ness arise in de pen dence on feel ing: That is the al lure of feel ing.
The fact that feel ing is in con stant, stress ful, sub ject to change: That is the
draw back of feel ing. The sub du ing of de sire-pas sion for feel ing, the
aban don ing of de sire-pas sion for feel ing: That is the es cape from feel ing.
…

“And what is per cep tion? These six bod ies of per cep tion—per cep tion
of form, per cep tion of sound, per cep tion of smell, per cep tion of taste,
per cep tion of tac tile sen sa tion, per cep tion of ideas: This is called per cep -
tion. From the orig i na tion of con tact comes the orig i na tion of per cep -
tion. From the ces sa tion of con tact comes the ces sa tion of per cep tion.
And just this no ble eight fold path is the path of prac tice lead ing to the
ces sa tion of per cep tion.… The fact that plea sure & hap pi ness arise in de -
pen dence on per cep tion: That is the al lure of per cep tion. The fact that
per cep tion is in con stant, stress ful, sub ject to change: That is the draw -
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back of per cep tion. The sub du ing of de sire-pas sion for per cep tion, the
aban don ing of de sire-pas sion for per cep tion: That is the es cape from per -
cep tion.…

“And what are fab ri ca tions? These six bod ies of in ten tion—in ten tion
with re gard to form, in ten tion with re gard to sound, in ten tion with re -
gard to smell, in ten tion with re gard to taste, in ten tion with re gard to tac -
tile sen sa tion, in ten tion with re gard to ideas: These are called fab ri ca -
tions. From the orig i na tion of con tact comes the orig i na tion of fab ri ca -
tions. From the ces sa tion of con tact comes the ces sa tion of fab ri ca tions.
And just this no ble eight fold path is the path of prac tice lead ing to the
ces sa tion of fab ri ca tions.… The fact that plea sure & hap pi ness arise in
de pen dence on fab ri ca tions: That is the al lure of fab ri ca tions. The fact
that fab ri ca tions are in con stant, stress ful, sub ject to change: That is the
draw back of fab ri ca tions. The sub du ing of de sire-pas sion for fab ri ca -
tions, the aban don ing of de sire-pas sion for fab ri ca tions: That is the es -
cape from fab ri ca tions.…

“And what is con scious ness? These six bod ies of con scious ness: eye-
con scious ness, ear-con scious ness, nose-con scious ness, tongue-con scious -
ness, body-con scious ness, in tel lect-con scious ness. This is called con -
scious ness. From the orig i na tion of name-&-form comes the orig i na tion
of con scious ness. From the ces sa tion of name-&-form comes the ces sa -
tion of con scious ness. And just this no ble eight fold path is the path of
prac tice lead ing to the ces sa tion of con scious ness, i.e., right view, right
re solve, right speech, right ac tion, right liveli hood, right eff ort, right
mind ful ness, right con cen tra tion. The fact that plea sure & hap pi ness
arise in de pen dence on con scious ness: That is the al lure of con scious -
ness. The fact that con scious ness is in con stant, stress ful, sub ject to
change: That is the draw back of con scious ness. The sub du ing of de sire-
pas sion for con scious ness, the aban don ing of de sire-pas sion for con -
scious ness: That is the es cape from con scious ness.

“For any con tem pla tives or brah mans who by di rectly know ing con -
scious ness in this way, di rectly know ing the orig i na tion of con scious ness
in this way, di rectly know ing the ces sa tion of con scious ness in this way,
di rectly know ing the path of prac tice lead ing to the ces sa tion of con -
scious ness in this way, di rectly know ing the al lure of con scious ness in
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this way, di rectly know ing the draw back of con scious ness in this way, di -
rectly know ing the es cape from con scious ness in this way, are prac tic ing
for dis en chant ment—dis pas sion—ces sa tion with re gard to con scious -
ness, they are prac tic ing rightly. Those who are prac tic ing rightly are
firmly based in this Dhamma & Vinaya. And any con tem pla tives or
brah mans who by di rectly know ing con scious ness in this way, di rectly
know ing the orig i na tion of con scious ness in this way, di rectly know ing
the ces sa tion of con scious ness in this way, di rectly know ing the path of
prac tice lead ing to the ces sa tion of con scious ness in this way, di rectly
know ing the al lure of con scious ness in this way, di rectly know ing the
draw back of con scious ness in this way, di rectly know ing the es cape from
con scious ness in this way, are—from dis en chant ment, dis pas sion, ces sa -
tion, lack of cling ing/sus te nance with re gard to con scious ness—re leased,
they are well re leased. Those who are well re leased are fully ac com -
plished. And with those who are fully ac com plished, there is no cy cle for
the sake of de scrib ing them.

“This is how a monk is skilled in seven bases.

“And how does a monk have three modes of in ves ti ga tion? There is
the case where a monk in ves ti gates in terms of prop er ties, in ves ti gates in
terms of sense me dia, in ves ti gates in terms of de pen dent co-aris ing. This
is how a monk has three modes of in ves ti ga tion.

“A monk who is skilled in seven bases and has three modes of in ves ti -
ga tion is ful filled and fully ac com plished in this Dhamma & Vinaya—
the ul ti mate per son.”

Note

1. For an al ter na tive de scrip tion of the orig i na tion of this and the other
ag gre gates, see SN 22:5.

See also: AN 4:94; AN 6:55

Awak ened
 

Bud dha Sutta  (SN 22:58)
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Some schools of Bud dhism teach that there is a qual i ta tive diff er ence be -
tween the lib er a tion of a Bud dha and that of an ara hant dis ci ple. This sutta,
how ever, shows that the Bud dha saw the dis tinc tion in diff er ent terms.

*   *   *

Near Sā vatthī… “Monks, the Tathā gata—the wor thy one, the rightly
self-awak ened one, who from dis en chant ment with form, from dis pas -
sion, from ces sa tion, from lack of cling ing (for form) is re leased—is
termed ‘rightly self-awak ened.’ And a dis cern ment-re leased monk—who
from dis en chant ment with form, from dis pas sion, from ces sa tion, from
lack of cling ing (for form) is re leased—is termed ‘dis cern ment-re leased.’

“The Tathā gata—the wor thy one, the rightly self-awak ened one, who
from dis en chant ment with feel ing… per cep tion… fab ri ca tion, from dis -
pas sion, from ces sa tion, from lack of cling ing (for feel ing… per cep -
tion… fab ri ca tion) is re leased—is termed ‘rightly self-awak ened.’ And a
dis cern ment-re leased monk—who from dis en chant ment with feel ing…
per cep tion… fab ri ca tion, from dis pas sion, from ces sa tion, from lack of
cling ing (for feel ing… per cep tion… fab ri ca tion) is re leased—is termed
‘dis cern ment-re leased.’

“The Tathā gata—the wor thy one, the rightly self-awak ened one, who
from dis en chant ment with con scious ness, from dis pas sion, from ces sa -
tion, from lack of cling ing (for con scious ness) is re leased—is termed
‘rightly self-awak ened.’ And a dis cern ment-re leased monk—who from
dis en chant ment with con scious ness, from dis pas sion, from ces sa tion,
from lack of cling ing (for con scious ness) is re leased—is termed ‘dis cern -
ment-re leased.’

“So what diff er ence, what dis tinc tion, what dis tin guish ing fac tor is
there be tween one rightly self-awak ened and a monk dis cern ment-re -
leased?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would elab o rate on the mean ing of this state ment. Hav ing heard it from
the Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten & pay close at ten tion. I will speak.”
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“As you say, lord,” the monks re sponded to him.

The Blessed One said, “The Tathā gata—the wor thy one, the rightly
self-awak ened one—is the one who gives rise to the path (pre vi ously)
unarisen, who en gen ders the path (pre vi ously) un en gen dered, who
points out the path (pre vi ously) not pointed out. He knows the path, is
ex pert in the path, is adept at the path. And his dis ci ples now keep fol -
low ing the path and af ter ward be come en dowed with the path.

“This is the diff er ence, this the dis tinc tion, this the dis tin guish ing fac -
tor be tween one rightly self-awak ened and a monk dis cern ment-re -
leased.”

See also: Iti 112

The Five (Brethren)
 

Pañca Sutta  (SN 22:59)

This dis course is also known as the Anatta-lakkhaṇa Sutta, the Dis course
on the Not-self Char ac ter is tic. Ac cord ing to Mv I, this was the first of the Bud -
dha’s dis courses dur ing which his lis ten ers be came ara hants.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Vārāṇasī in the Deer Park at Isi patana. There he ad dressed the group of
five monks:

“Form, monks, is not self. If form were the self, this form would not
lend it self to dis-ease. It would be pos si ble (to say) with re gard to form,
‘Let my form be thus. Let my form not be thus.’ But pre cisely be cause
form is not self, this form lends it self to dis-ease. And it is not pos si ble
(to say) with re gard to form, ‘Let my form be thus. Let my form not be
thus.’

“Feel ing is not self.…

“Per cep tion is not self.…

“Fab ri ca tions are not self.…
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“Con scious ness is not self. If con scious ness were the self, this con -
scious ness would not lend it self to dis-ease. It would be pos si ble (to say)
with re gard to con scious ness, ‘Let my con scious ness be thus. Let my con -
scious ness not be thus.’ But pre cisely be cause con scious ness is not self,
con scious ness lends it self to dis-ease. And it is not pos si ble (to say) with
re gard to con scious ness, ‘Let my con scious ness be thus. Let my con -
scious ness not be thus.’

“What do you think, monks? Is form con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?” — “In con stant, lord.” …

“… Is per cep tion con stant or in con stant?” — “In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?” — “In con stant, lord.” …

“What do you think, monks? Is con scious ness con stant or in con -
stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“Thus, monks, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery1 form is to be seen with right dis cern ment as it has come to be: ‘This
is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…
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“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery1 con scious ness is to be seen with right dis cern ment as it has come to
be: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

That is what the Blessed One said. Grat i fied, the group of five monks
de lighted in the Blessed One’s words. And while this ex pla na tion was be -
ing given, the minds of the group of five monks, through lack of cling -
ing/sus te nance, were re leased from effl u ents.

Note

1. The word “ev ery” here and in all par al lel pas sages is sabba, which is the
same as the word for “all.” On the range of mean ing cov ered by the word
“all,” see SN 35:23. DN 11, DN 15, MN 49, and AN 10:81 in di cate that
there is a type of con scious ness that lies out side the range of “all,” and so
would not fall un der the ag gre gate of con scious ness. This ap par ently cor re -
sponds to the di men sion men tioned in SN 35:117 and Ud 8:1.

See also: SN 35:101; SN 44:10; SN 46:11

To Mahāli
 

Mahāli Sutta  (SN 22:60)

Some times it is said that peo ple are at tached to things be cause they be lieve
those things to have an in her ent essence or ex is tence. Here, how ever, the Bud -
dha points out that peo ple are at tached to things be cause they pay at ten tion to
the plea sure off ered by those things, and ig nore the stress they cause. If, how -
ever, you turn your at ten tion to the stress, you can gain re lease.
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*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Vesāli at the Gabled Hall in the Great For est. Then Mahāli the Lic chavi
went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
to one side. As he was sit ting there he said to the Blessed One, “Pūraṇa
Kas s apa says this: ‘There is no cause, no req ui site con di tion, for the de -
file ment of be ings. Be ings are de filed with out cause, with out req ui site
con di tion. There is no cause, no req ui site con di tion, for the pu rifi ca tion
of be ings. Be ings are pu ri fied with out cause, with out req ui site con di -
tion.’1 What does the Blessed One say about this?”

“Mahāli, there is cause, there is req ui site con di tion, for the de file ment
of be ings. Be ings are de filed with cause, with req ui site con di tion. There
is cause, this is req ui site con di tion, for the pu rifi ca tion of be ings. Be ings
are pu ri fied with cause, with req ui site con di tion.”

“And what, lord, is the cause, what the req ui site con di tion, for the de -
file ment of be ings? How are be ings de filed with cause, with req ui site
con di tion?”

“Mahāli, if form were ex clu sively stress ful—fol lowed by stress, in fused
with stress and not in fused with plea sure—be ings would not be in fat u -
ated with form. But be cause form is also plea sur able—fol lowed by plea -
sure, in fused with plea sure and not in fused with stress—be ings are in fat -
u ated with form. Through in fat u a tion, they are cap ti vated. Through cap -
ti va tion, they are de filed. This is the cause, this the req ui site con di tion,
for the de file ment of be ings. And this is how be ings are de filed with
cause, with req ui site con di tion.

“If feel ing were ex clu sively stress ful.…

“If per cep tion were ex clu sively stress ful.…

“If fab ri ca tions were ex clu sively stress ful.…

“If con scious ness were ex clu sively stress ful—fol lowed by stress, in -
fused with stress and not in fused with plea sure—be ings would not be in -
fat u ated with con scious ness. But be cause con scious ness is also plea sur -
able—fol lowed by plea sure, in fused with plea sure and not in fused with
stress—be ings are in fat u ated with con scious ness. Through in fat u a tion,
they are cap ti vated. Through cap ti va tion, they are de filed. This is the
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cause, this the req ui site con di tion, for the de file ment of be ings. And this
is how be ings are de filed with cause, with req ui site con di tion.”

“And what, lord, is the cause, what the req ui site con di tion, for the pu -
rifi ca tion of be ings? How are be ings pu ri fied with cause, with req ui site
con di tion?”

“Mahāli, if form were ex clu sively plea sur able—fol lowed by plea sure,
in fused with plea sure and not in fused with stress—be ings would not be
dis en chanted with form. But be cause form is also stress ful—fol lowed by
stress, in fused with stress and not in fused with plea sure—be ings are dis -
en chanted with form. Dis en chanted, they be come dis pas sion ate.
Through dis pas sion, they are pu ri fied. This is the cause, this the req ui site
con di tion, for the pu rifi ca tion of be ings. And this is how be ings are pu ri -
fied with cause, with req ui site con di tion.

“If feel ing were ex clu sively plea sur able.…

“If per cep tion were ex clu sively plea sur able.…

“If fab ri ca tions were ex clu sively plea sur able.…

“If con scious ness were ex clu sively plea sur able—fol lowed by plea sure,
in fused with plea sure and not in fused with stress—be ings would not be
dis en chanted with con scious ness. But be cause con scious ness is also
stress ful—fol lowed by stress, in fused with stress and not in fused with
plea sure—be ings are dis en chanted with con scious ness. Dis en chanted,
they be come dis pas sion ate. Through dis pas sion, they are pu ri fied. This is
the cause, this the req ui site con di tion, for the pu rifi ca tion of be ings. And
this is how be ings are pu ri fied with cause, with req ui site con di tion.”

Note

1. DN 2 as cribes this view to Makkhali Gosāla, and the view of non-ac -
tion to Pūraṇa Kas s apa.

See also: MN 136; SN 12:52

Chewed Up
 

Kha j janīya Sutta  (SN 22:79)
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Near Sā vatthī. “Monks, any con tem pla tives or brah mans who rec ol -
lect their man i fold past lives all rec ol lect the five cling ing-ag gre gates, or
one among them. Which five? When rec ol lect ing, ‘I was one with such a
form in the past,’ one is rec ol lect ing just form. Or when rec ol lect ing, ‘I
was one with such a feel ing in the past,’ one is rec ol lect ing just feel ing.
Or when rec ol lect ing, ‘I was one with such a per cep tion in the past,’ one
is rec ol lect ing just per cep tion. Or when rec ol lect ing, ‘I was one with
such fab ri ca tions in the past,’ one is rec ol lect ing just fab ri ca tions. Or
when rec ol lect ing, ‘I was one with such a con scious ness in the past,’ one
is rec ol lect ing just con scious ness.

“And why do you call it ‘form’ [rūpa]? ‘It is affl icted [rup pati],’ thus it
is called ‘form.’ Affl icted with what? With cold & heat & hunger &
thirst, with the touch of flies, mos qui toes, wind, sun, & rep tiles. ‘It is af -
flicted,’ thus it is called ‘form.’

“And why do you call it ‘feel ing’? ‘It feels,’ thus it is called ‘feel ing.’
What does it feel? It feels plea sure, it feels pain, it feels nei ther-plea sure-
nor-pain. ‘It feels,’ thus it is called ‘feel ing.’

“And why do you call it ‘per cep tion’? ‘It per ceives,’ thus it is called
‘per cep tion.’ What does it per ceive? It per ceives blue, it per ceives yel low,
it per ceives red, & it per ceives white. ‘It per ceives,’ thus it is called ‘per -
cep tion.’

“And why do you call them ‘fab ri ca tions’? ‘They fab ri cate the fab ri -
cated,’ thus they are called ‘fab ri ca tions.’ And what is the fab ri cated that
they fab ri cate? For the sake of form-ness, they fab ri cate fab ri cated form.
For the sake of feel ing-ness, they fab ri cate fab ri cated feel ing. For the sake
of per cep tion-hood… For the sake of fab ri ca tion-hood… For the sake of
con scious ness-hood, they fab ri cate fab ri cated con scious ness. ‘They fab ri -
cate the fab ri cated,’ thus they are called ‘fab ri ca tions.’1

“And why do you call it ‘con scious ness’? ‘It cog nizes,’ thus it is called
‘con scious ness.’ What does it cog nize? It cog nizes sour, it cog nizes bit ter,
it cog nizes pun gent, it cog nizes sweet, it cog nizes al ka line, it cog nizes
non-al ka line, it cog nizes salty, & it cog nizes un salty. ‘It cog nizes,’ thus it
is called ‘con scious ness.’
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“Thus an in structed dis ci ple of the no ble ones re flects in this way: ‘I
am now be ing chewed up by form. But in the past I was also chewed up
by form in the same way I am now be ing chewed up by present form.
And if I de light in fu ture form, then in the fu ture I will be chewed up by
form in the same way I am now be ing chewed up by present form.’ Hav -
ing re flected in this way, he be comes in diff er ent to past form, does not
de light in fu ture form, and is prac tic ing for the sake of dis en chant ment,
dis pas sion, and ces sa tion with re gard to present form.

“(He re flects:) ‘I am now be ing chewed up by feel ing… per cep tion…
fab ri ca tions… con scious ness. But in the past I was also chewed up by
con scious ness in the same way I am now be ing chewed up by present
con scious ness. And if I de light in fu ture con scious ness, then in the fu -
ture I will be chewed up by con scious ness in the same way I am now be -
ing chewed up by present con scious ness.’ Hav ing re flected in this way, he
be comes in diff er ent to past con scious ness, does not de light in fu ture
con scious ness, and is prac tic ing for the sake of dis en chant ment, dis pas -
sion, and ces sa tion with re gard to present con scious ness.

“What do you think, monks? Is form con stant or in con stant?” “In con -
stant, lord.” “And is that which is in con stant ease ful or stress ful?” “Stress -
ful, lord.” “And is it fit ting to re gard what is in con stant, stress ful, sub ject
to change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“What do you think, monks? Is con scious ness con stant or in con -
stant?” “In con stant, lord.” “And is that which is in con stant ease ful or
stress ful?” “Stress ful, lord.” “And is it fit ting to re gard what is in con stant,
stress ful, sub ject to change as: ‘This is mine. This is my self. This is what
I am’?”

“No, lord.”

“Thus, monks, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
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ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“This, monks, is called a dis ci ple of the no ble ones who tears down
and does not build up; who aban dons and does not cling; who dis cards
and does not pull in; who scat ters and does not pile up.

“And what does he tear down and not build up? He tears down form
and does not build it up. He tears down feel ing… per cep tion… fab ri ca -
tions… con scious ness and does not build it up.

“And what does he aban don and not cling to? He aban dons form and
does not cling to it. He aban dons feel ing… per cep tion… fab ri ca tions…
con scious ness and does not cling to it.

“And what does he dis card and not pull in? He dis cards form and
does not pull it in. He dis cards feel ing… per cep tion… fab ri ca tions…
con scious ness and does not pull it in.

“And what does he scat ter and not pile up? He scat ters form and does
not pile it up. He scat ters feel ing… per cep tion… fab ri ca tions… con -
scious ness and does not pile it up.

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’

“This, monks, is called a dis ci ple of the no ble ones who nei ther builds
up nor tears down, but who stands hav ing torn down; who nei ther
clings nor aban dons, but who stands hav ing aban doned; who nei ther
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pulls in nor dis cards, but who stands hav ing dis carded; who nei ther piles
up nor scat ters, but who stands hav ing scat tered.

“And what is it that he nei ther builds up nor tears down, but stands
hav ing torn it down? He nei ther builds up nor tears down form, but
stands hav ing torn it down. He nei ther builds up nor tears down feel -
ing… per cep tion… fab ri ca tions… con scious ness, but stands hav ing torn
it down.

“And what is it that he nei ther clings to nor aban dons, but stands hav -
ing aban doned it? He nei ther clings to nor aban dons form, but stands
hav ing aban doned it. He nei ther clings to nor aban dons feel ing… per -
cep tion… fab ri ca tions… con scious ness, but stands hav ing aban doned it.

“And what is it that he nei ther pulls in nor dis cards, but stands hav ing
dis carded it? He nei ther pulls in nor dis cards form, but stands hav ing dis -
carded it. He nei ther pulls in nor dis cards feel ing… per cep tion… fab ri -
ca tions… con scious ness, but stands hav ing dis carded it.

“And what is it that he nei ther piles up nor scat ters, but stands hav ing
scat tered it? He nei ther piles up nor scat ters form, but stands hav ing scat -
tered it. He nei ther piles up nor scat ters feel ing… per cep tion… fab ri ca -
tions… con scious ness, but stands hav ing scat tered it.

“And to the monk whose mind is thus re leased, the devas, to gether
with In dra, the Brah mās, & Pa jā patis, pay homage even from afar:

‘Homage to you, O thor ough bred man.
Homage to you, O su perla tive man—
you of whom we don’t know even what

de pen dent on which
you’re ab sorbed.’”

Note

1. This pas sage sug gests that the in ten tional process of fab ri ca tion is
needed be fore the po ten tial for the ex pe ri ence of an ag gre gate can be turned
into a dis cernible ag gre gate. This par al lels the teach ing that present kamma
is needed for past kamma to be ex pe ri enced. See MN 109, note 2, and
SN 35:145.
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See also: SN 35:145; AN 10:6–7; AN 11:10

Alms go ers
 

Piṇḍolya Sutta  (SN 22:80)

On one oc ca sion the Blessed One was stay ing among the Sakyans at
Kapilavatthu in the Banyan Park. Then, af ter hav ing dis missed the
Saṅgha of monks over a par tic u lar in ci dent, he early in the morn ing ad -
justed his lower robes and, tak ing his bowl & outer robe, went into
Kapilavatthu for alms. Af ter hav ing gone for alms in Kapilavatthu, af ter
his meal, re turn ing from his alm sround, he went to the Great For est for
the day’s abid ing. Plung ing into the Great For est, he sat down at the root
of a veḷuva sapling as his day’s abid ing.

Then, as he was alone in seclu sion, this line of thought arose in his
aware ness: “I have turned away the Saṅgha of monks. But here there are
monks who are new—not long gone forth, only re cently come to this
Dhamma & Vinaya. If they do not see me, there may be al ter ation in
them, there may be change. Just as when a young calf does not see its
mother, there may be al ter ation in it, there may be change; in the same
way, there are monks who are new—not long gone forth, only re cently
come to this Dhamma & Vinaya. If they do not see me, there may be al -
ter ation in them, there may be change. Just as when young seedlings
don’t get wa ter, there may be al ter ation in them, there may be change; in
the same way, there are monks who are new—not long gone forth, only
re cently come to this Dhamma & Vinaya. If they do not see me, there
may be al ter ation in them, there may be change. What if I were to aid
the Saṅgha of monks as I did be fore?”

Then Brahmā Sa ham pati—hav ing known with his own aware ness the
line of think ing in the Blessed One’s aware ness—just as a strong man
might ex tend his flexed arm or flex his ex tended arm, dis ap peared from
the Brahmā world and reap peared in front of the Blessed One. Ar rang -
ing his up per robe over one shoul der, he knelt down with his right knee
on the ground, saluted the Blessed One with his hands be fore his heart,
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and said to him: “So it is, O Blessed One! So it is, O One Well-Gone! The
Blessed One has turned away the Saṅgha of monks. But here there are
monks who are new—not long gone forth, only re cently come to this
Dhamma & Vinaya. If they do not see the Blessed One, there may be al -
ter ation in them, there may be change. Just as when a young calf does
not see its mother… Just as when young seedlings don’t get wa ter… in
the same way, there are monks who are new—not long gone forth, only
re cently come to this Dhamma & Vinaya. If they do not see the Blessed
One, there may be al ter ation in them, there may be change. Let the
Blessed One de light in the Saṅgha of monks! Let the Blessed One wel -
come the Saṅgha of monks! Let the Blessed One aid the Saṅgha of
monks as he did be fore!”

The Blessed One ac qui esced with si lence.

Then Brahmā Sa ham pati, sens ing the Blessed One’s ac qui es cence,
bowed down to the Blessed One and, af ter cir cum am bu lat ing him, keep -
ing him to his right, dis ap peared right there.

Then the Blessed One, emerg ing from his seclu sion in the evening,
went to the Banyan Park. On ar rival he sat down on a seat made ready.
Af ter he had sat down he worked a psy chic feat such that the monks
went to him con tritely, in ones and twos. On ar rival, they bowed down
to him and sat to one side. As they were sit ting there the Blessed One
said to them, “Monks, this is the lowli est form of liveli hood, that of an
alms goer. A term of abuse in the world is, ‘You go about as an alms goer
with a bowl in your hand!‘ And yet sons of good fam ily take up (this
liveli hood) with com pelling rea son, in de pen dence on a com pelling rea -
son—not co erced by kings nor co erced by thieves nor from debt nor
from fear nor to earn a liveli hood, but (with the thought): ‘I am op -
pressed with birth, ag ing, & death, with sor rows, lamen ta tions pains,
dis tresses, & de spairs. I am op pressed with stress, over come with stress.
Per haps an end ing of this en tire mass of suff er ing & stress might be
found!’

“And al though this son of a good fam ily has gone forth in this way, he
is cov etous, with strong pas sion for sen sual de sires, with a mind of ill
will, of cor rupt re solves, his mind ful ness mud dled, unalert, un con cen -
trated, his mind dis tracted, loose in his sense fac ul ties. Just as a log from
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a fu neral pyre, burn ing at both ends, smeared with ex cre ment in the
mid dle, fills no use as tim ber ei ther in the vil lage or in the wilder ness: I
speak of this per son with this com par i son. He has missed out on the en -
joy ments of the house holder, and yet does not ful fill the goal of the con -
tem pla tive life.

“Monks, there are these three types of un skill ful think ing: think ing of
sen su al ity, think ing of ill will, think ing of harm. These three types of
sen sual think ing cease with out re main der in one who dwells with his
mind well es tab lished in the four es tab lish ing of mind ful ness or who de -
vel ops the theme less con cen tra tion.1 This is rea son enough, monks, to
de velop the theme less con cen tra tion. The theme less con cen tra tion,
when de vel oped & pur sued, is of great fruit, great ben e fit.

“Monks, there are these two views: the view of be com ing and the
view of non-be com ing. There the in structed dis ci ple of the no ble ones
con sid ers thus: ‘Is there any thing in the world to which I could cling
with out be ing blame wor thy?’ He dis cerns: ‘There is noth ing in the
world to which I could cling with out be ing blame wor thy.’ He dis cerns:
‘In cling ing, I would be cling ing just to form. In cling ing, I would be
cling ing just to feel ing… per cep tion… fab ri ca tions. In cling ing, I would
be cling ing just to con scious ness. From that cling ing of mine as a req ui -
site con di tion would come be com ing. From be com ing as a req ui site
con di tion, birth. From birth as a req ui site con di tion, then ag ing, ill ness,
& death, sor row, lamen ta tion pain, dis tress, & de spair would come into
play. Thus would be the orig i na tion of this en tire mass of suff er ing &
stress.’

“What do you think, monks? Is form con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …
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“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“What do you think, monks? Is con scious ness con stant or in con -
stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“Thus, monks, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

Note

1. See MN 121 and SN 47:10.

See also: MN 60; AN 4:95; Ud 3:3; Iti 49
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At Pālileyyaka
 

Pālileyyaka Sutta  (SN 22:81)

I have heard that on one oc ca sion the Blessed One was stay ing near
Kosambī at Ghosita’s monastery. Then in the early morn ing, hav ing ad -
justed his lower robes and tak ing his bowl & outer robe, he went into
Kosambī for alms. Hav ing gone for alms in Kosambī, af ter the meal, re -
turn ing from his alms round, he set his own lodg ing in or der and—
with out call ing his at ten dant or in form ing the Saṅgha of monks—set
out wan der ing, alone & with out a com pan ion.

Then, not long af ter the Blessed One had left, a cer tain monk went to
Ven. Ānanda and on ar rival said to him, “Just now, my friend Ānanda,
the Blessed One set his own lodg ing in or der and—with out call ing his
at ten dant or in form ing the Saṅgha of monks—set out wan der ing, alone
& with out a com pan ion.”

“When ever the Blessed One sets his own lodg ing in or der and—with -
out call ing his at ten dant or in form ing the Saṅgha of monks—sets out
wan der ing, alone & with out a com pan ion, he wants to live alone. He is
not to be fol lowed by any one at such times.”

Then, af ter wan der ing by stages, the Blessed One came to Pālileyyaka.
There he stayed at the root of the Aus pi cious Sal Tree.

Then a large num ber of monks went to Ven. Ānanda and on ar rival
ex changed cour te ous greet ings. Af ter an ex change of friendly cour te sies
& greet ings they sat to one side. As they were sit ting there, they said to
Ven. Ānanda, “It has been a long time since we heard a Dhamma talk in
the Blessed One’s pres ence. We want to hear a Dhamma talk in the
Blessed One’s pres ence.”

Then Ven. Ānanda went with those monks to where the Blessed One
was stay ing in Pālileyyaka, at the root of the Aus pi cious Sal Tree, and on
ar rival, af ter bow ing down to him, sat to one side. As they were sit ting
there, the Blessed One in structed, urged, roused, & en cour aged them
with a talk on Dhamma.
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Now, on that oc ca sion this train of thought ap peared in the aware ness
of one of the monks: “Now I won der—know ing in what way, see ing in
what way, does one with out de lay put an end to effl u ents?”

The Blessed One, per ceiv ing with his aware ness the train of thought
in the monk’s aware ness, said to the monks, “I have an a lyzed & taught
you the Dhamma, monks. I have an a lyzed & taught you the four es tab -
lish ings of mind ful ness, the four right ex er tions, the four bases of power,
the five fac ul ties, the five strengths, the seven fac tors for awak en ing, &
the no ble eight fold path. And yet, even though I have an a lyzed & taught
you the Dhamma, still there ap pears this train of thought in the aware -
ness of one of the monks: ‘Now I won der—know ing in what way, see ing
in what way, does one with out de lay put an end to effl u ents?’

“Well then—know ing in what way, see ing in what way, does one with -
out de lay put an end to effl u ents? There is the case where an unin -
structed, run-of-the-mill per son—who has no re gard for no ble ones, is
not well-versed or dis ci plined in their Dhamma; who has no re gard for
peo ple of in tegrity, is not well-versed or dis ci plined in their Dhamma—
as sumes form to be the self. That as sump tion is a fab ri ca tion. Now what
is the cause, what is the orig i na tion, what is the birth, what is the com -
ing-into-ex is tence of that fab ri ca tion? To an unin structed, run-of-the-mill
per son, touched by that which is felt born of con tact with ig no rance,
crav ing arises. That fab ri ca tion is born of that. And that fab ri ca tion is in -
con stant, fab ri cated, de pen dently co-arisen. That crav ing… That feel -
ing… That con tact… That ig no rance is in con stant, fab ri cated, de pen -
dently co-arisen. It is by know ing & see ing in this way that one with out
de lay puts an end to effl u ents.

“Or he doesn’t as sume form to be the self, but he as sumes the self as
pos sess ing form… form as in the self… self as in form… or feel ing to be
the self… the self as pos sess ing feel ing… feel ing as in the self… self as in
feel ing… or per cep tion to be the self… the self as pos sess ing per cep -
tion… per cep tion as in the self… self as in per cep tion… or fab ri ca tions
to be the self… the self as pos sess ing fab ri ca tions… fab ri ca tions as in the
self… self as in fab ri ca tions… or con scious ness to be the self… the self as
pos sess ing con scious ness… con scious ness as in the self… self as in con -
scious ness.
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“Now that as sump tion is a fab ri ca tion. What is the cause, what is the
orig i na tion, what is the birth, what is the com ing-into-ex is tence of that
fab ri ca tion? To an unin structed, run-of-the-mill per son, touched by the
feel ing born of con tact with ig no rance, crav ing arises. That fab ri ca tion is
born of that. And that fab ri ca tion is in con stant, fab ri cated, de pen dently
co-arisen. That crav ing… That feel ing… That con tact… That ig no rance
is in con stant, fab ri cated, de pen dently co-arisen. It is by know ing & see -
ing in this way that one with out de lay puts an end to effl u ents.

“Or he doesn’t as sume form to be the self… but he may have a view
such as this: ‘This self is the same as the cos mos. This I will be af ter
death, con stant, last ing, eter nal, not sub ject to change.’ This eter nal ist
view is a fab ri ca tion.… Or… he may have a view such as this: ‘I would
not be, nei ther would there be what is mine. I will not be, nei ther will
there be what is mine.’ This an ni hi la tion ist view is a fab ri ca tion.… Or…
he may be doubt ful & un cer tain, hav ing come to no con clu sion with re -
gard to the true Dhamma. That doubt, un cer tainty, & com ing-to-no-con -
clu sion is a fab ri ca tion.

“What is the cause, what is the orig i na tion, what is the birth, what is
the com ing-into-ex is tence of that fab ri ca tion? To an unin structed, run-of-
the-mill per son, touched by what is felt born of con tact with ig no rance,
crav ing arises. That fab ri ca tion is born of that. And that fab ri ca tion is in -
con stant, fab ri cated, de pen dently co-arisen. That crav ing… That feel -
ing… That con tact… That ig no rance is in con stant, fab ri cated, de pen -
dently co-arisen. It is by know ing & see ing in this way that one with out
de lay puts an end to effl u ents.”

See also: AN 10:92

Ānanda
 

Ānanda Sutta  (SN 22:83)

Near Sā vatthī. There Ven. Ānanda ad dressed the monks, “Friend
monks!”

“Yes, friend,” the monks re sponded to him.
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Ven. Ānanda said, “Friends, Ven. Puṇṇa Man tāṇiputta was very help -
ful to us when we were newly or dained. He ex horted us with this ex hor -
ta tion:

“‘It’s with pos ses sive ness, friend Ānanda, that there is “I am,” not
with out pos ses sive ness. And through pos ses sive ness of what is there “I
am,” not with out pos ses sive ness? Through pos ses sive ness of form there is
“I am,” not with out pos ses sive ness. Through pos ses sive ness of feel ing…
per cep tion… fab ri ca tions… Through pos ses sive ness of con scious ness
there is “I am,” not with out pos ses sive ness.

“‘Just as if a young woman—or a man—youth ful, fond of adorn ment,
con tem plat ing the im age of her face in a mir ror, pure & bright, or in a
bowl of clear wa ter, would look with pos ses sive ness, not with out pos ses -
sive ness. In the same way, through pos ses sive ness of form there is “I am,”
not with out pos ses sive ness. Through pos ses sive ness of feel ing… per cep -
tion… fab ri ca tions… Through pos ses sive ness of con scious ness there is “I
am,” not with out pos ses sive ness.

“‘What do you think, friend Ānanda? Is form con stant or in con stant?’

“‘In con stant, friend.’

“‘And is that which is in con stant ease ful or stress ful?’

“‘Stress ful, friend.’

“‘And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: “This is mine. This is my self. This is what I am”?‘

“‘No, friend.’

“‘… Is feel ing con stant or in con stant?’—‘In con stant, friend.’ …

“‘… Is per cep tion con stant or in con stant?’—‘In con stant, friend.’ …

“‘… Are fab ri ca tions con stant or in con stant?’—‘In con stant, friend.’ …

“‘What do you think, friend Ānanda? Is con scious ness con stant or in -
con stant?’

“‘In con stant, friend.’

“‘And is that which is in con stant ease ful or stress ful?’

“‘Stress ful, friend.’

“‘And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: “This is mine. This is my self. This is what I am”?’
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“‘No, friend.’

“‘Thus, friend Ānanda, any form what so ever that is past, fu ture, or
present; in ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far
or near: Ev ery form is to be seen as it has come to be with right dis cern -
ment as: “This is not mine. This is not my self. This is not what I am.”

“‘Any feel ing what so ever.…

“‘Any per cep tion what so ever.…

“‘Any fab ri ca tions what so ever.…

“‘Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: “This is not mine. This is not my self. This is not what I am.”

“‘See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, “Re leased.” He dis cerns
that “Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.”’

“Friends, Ven. Puṇṇa Maṇtāniputta was very help ful to us when we
were newly or dained. He ex horted us with this ex hor ta tion. And when I
had heard this Dhamma-ex pla na tion from Ven. Puṇṇa Maṇtāniputta, I
broke through to the Dhamma.”

Tissa
 

Tissa Sutta  (SN 22:84)

Near Sā vatthī. On that oc ca sion Ven. Tissa, the Blessed One’s pa ter nal
cousin, told a large num ber of monks, ”Friends, it’s as if my body is
drugged. I’ve lost my bear ings. Things aren’t clear to me. My mind keeps
be ing over whelmed with sloth & tor por. I lead the holy life dis sat is fied. I
have un cer tainty about the teach ings.”
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Then a large num ber of monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they told him: “Lord, Ven. Tissa, the Blessed One’s pa ter nal
cousin, has told a large num ber of monks, ‘Friends, it’s as if my body is
drugged. I’ve lost my bear ings. Things aren’t clear to me. My mind keeps
be ing over whelmed with sloth & tor por. I lead the holy life dis sat is fied. I
have un cer tainty about the teach ings.’”

Then the Blessed One told a cer tain monk, “Come, monk. In my
name, call Tissa, say ing, ‘The Teacher calls you, my friend.’”

“As you say, lord,” the monk an swered and, hav ing gone to Ven. Tissa,
on ar rival he said, “The Teacher calls you, my friend.”

“As you say, my friend,” Ven. Tissa replied. Then he went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there, the Blessed One said to him, “Is it true, Tissa,
that you have told a large num ber of monks, ‘Friends, it’s as if my body
is drugged. I’ve lost my bear ings. Things aren’t clear to me. My mind
keeps be ing over whelmed with sloth & tor por. I lead the holy life dis sat -
is fied. I have un cer tainty about the teach ings’?”

“Yes, lord.”

“What do you think, Tissa? In one who is not with out pas sion, de sire,
love, thirst, fever, & crav ing for form, does there arise sor row, lamen ta -
tion, pain, dis tress, & de spair from change & al ter ation in his form?”

“Yes, lord.”

“Good, Tissa, good. That’s how it is for one who is not with out pas -
sion for form.

“What do you think, Tissa? In one who is not with out pas sion, de sire,
love, thirst, fever, & crav ing for feel ing… per cep tion… fab ri ca tions, does
there arise sor row, lamen ta tion, pain, dis tress, & de spair from change &
al ter ation in his fab ri ca tions?”

“Yes, lord.”

“Good, Tissa, good. That’s how it is for one who is not with out pas -
sion for fab ri ca tions.

“What do you think, Tissa? In one who is not with out pas sion, de sire,
love, thirst, fever, & crav ing for con scious ness, does there arise sor row,
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lamen ta tion, pain, dis tress, & de spair from change & al ter ation in his
con scious ness?”

“Yes, lord.”

“Good, Tissa, good. That’s how it is for one who is not with out pas -
sion for con scious ness.

“Now what do you think, Tissa? In one who is with out pas sion, de -
sire, love, thirst, fever, & crav ing for form, does there arise sor row,
lamen ta tion, pain, dis tress, & de spair from change & al ter ation in his
form?”

“No, lord.”

“Good, Tissa, good. That’s how it is for one who is with out pas sion
for form.

“What do you think, Tissa? In one who is with out pas sion, de sire,
love, thirst, fever, & crav ing for feel ing… per cep tion… fab ri ca tions, does
there arise sor row, lamen ta tion, pain, dis tress, & de spair from change &
al ter ation in his fab ri ca tions?”

“No, lord.”

“Good, Tissa, good. That’s how it is for one who is with out pas sion
for fab ri ca tions.

“What do you think, Tissa? In one who is with out pas sion, de sire,
love, thirst, fever, & crav ing for con scious ness, does there arise sor row,
lamen ta tion, pain, dis tress, & de spair from change & al ter ation in his
con scious ness?”

“No, lord.”

“Good, Tissa, good. That’s how it is for one who is with out pas sion
for con scious ness.

“What do you think, Tissa? Is form con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”
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“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“What do you think, Tissa? Is con scious ness con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it fit ting to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“Thus, Tissa, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’

“Tissa, it’s as if there were two men, one not skilled in the path, the
other skilled in the path. In that case the man not skilled in the path
would ask the man skilled in the path about the path. The sec ond man
would say, ‘Come, my good man, this is the path. Go along it a lit tle fur -
ther and you will see a fork in the road. Avoid ing the left fork, take the
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right. Go along a lit tle fur ther and you will see an in tense for est grove.
Go along a lit tle fur ther and you will see a large marshy swamp. Go
along a lit tle fur ther and you will see a deep drop-off. Go along a lit tle
fur ther and you will see a de light ful stretch of level ground.

“I have made this com par i son, Tissa, to con vey a mean ing. The mean -
ing is this: The man un skilled in the path stands for a run-of-the-mill
per son. The man skilled in the path stands for the Tathā gata, wor thy &
rightly self-awak ened. The fork in the road stands for un cer tainty. The
left fork stands for the eight fold wrong path—i.e., wrong view, wrong re -
solve, wrong speech, wrong ac tion, wrong liveli hood, wrong eff ort,
wrong mind ful ness, wrong con cen tra tion. The right fork stands for the
no ble eight fold path—i.e., right view, right re solve, right speech, right
ac tion, right liveli hood, right eff ort, right mind ful ness, right con cen tra -
tion. The in tense for est grove stands for ig no rance. The large marshy
swamp stands for sen sual de sires. The deep drop-off stands for anger &
de spair. The de light ful stretch of level ground stands for un bind ing.

“Re joice, Tissa! Re joice! I am here to ex hort you, I am here to aid you,
I am here to in struct you!”

That is what the Blessed One said. Grat i fied, Ven. Tissa de lighted in
the Blessed One’s words.

See also: MN 4; MN 107; MN 126; SN 42:11; SN 47:13

To Ya maka
 

Ya maka Sutta  (SN 22:85)

I have heard that on one oc ca sion Ven. Sāriputta was stay ing near Sā -
vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Now, at that time this
evil view point [diṭṭhi gata] had arisen to Ven. Ya maka: “As I un der stand
the Teach ing ex plained by the Blessed One, a monk with no more effl u -
ents, on the break-up of the body, is an ni hi lated, per ishes, & does not ex -
ist af ter death.” A large num ber of monks heard, “They say that this evil
view point has arisen to Ven. Ya maka: ‘As I un der stand the Teach ing ex -
plained by the Blessed One, a monk with no more effl u ents, on the
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break-up of the body, is an ni hi lated, per ishes, & does not ex ist af ter
death.’” So they went to Ven. Ya maka and on ar rival ex changed cour te ous
greet ings. Af ter an ex change of friendly greet ings & cour te sies, they sat
to one side. As they were sit ting there, they said to Ven. Ya maka, “Is it
true, friend Ya maka, that this evil view point has arisen to you: ‘As I un -
der stand the Teach ing ex plained by the Blessed One, a monk with no
more effl u ents, on the break-up of the body, is an ni hi lated, per ishes, &
does not ex ist af ter death.’

“Yes, friends. As I un der stand the Teach ing ex plained by the Blessed
One, a monk with no more effl u ents, on the break-up of the body, is an -
ni hi lated, per ishes, & does not ex ist af ter death.”

“Don’t say that, friend Ya maka. Don’t mis rep re sent the Blessed One.
It’s not good to mis rep re sent the Blessed One, for the Blessed One
would not say, ‘A monk with no more effl u ents, on the break-up of the
body, is an ni hi lated, per ishes, & does not ex ist af ter death.’”

But even though Ven. Ya maka was thus re buked by those monks, he
—from stub born ness & at tach ment—main tained his ad her ence to that
evil view point: ‘As I un der stand the Teach ing ex plained by the Blessed
One, a monk with no more effl u ents, on the break-up of the body, is an -
ni hi lated, per ishes, & does not ex ist af ter death.’

When those monks could not pry Ven. Ya maka loose from his evil
view point, they got up from their seats and went to Ven. Sāriputta. On
ar rival they said to him: “Friend Sāriputta, this evil view point has arisen
to Ven. Ya maka: ‘As I un der stand the Teach ing ex plained by the Blessed
One, a monk with no more effl u ents, on the break-up of the body, is an -
ni hi lated, per ishes, & does not ex ist af ter death.’ It would be good if you
would go to Ven. Ya maka out of sym pa thy for his sake.”

Ven. Sāriputta con sented by re main ing silent.

Then, hav ing left his seclu sion in the late af tern non, Ven. Sāriputta
went to Ven. Ya maka and, on ar rival, ex changed cour te ous greet ings
with him. Af ter an ex change of friendly greet ings & cour te sies, he sat to
one side. As he was sit ting there, he said to Ven. Ya maka, “Is it true,
friend Ya maka, that this evil view point has arisen to you: ‘As I un der -
stand the Teach ing ex plained by the Blessed One, a monk with no more
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effl u ents, on the break-up of the body, is an ni hi lated, per ishes, & does
not ex ist af ter death.’

“Yes, friend Sāriputta. As I un der stand the Teach ing ex plained by the
Blessed One, a monk with no more effl u ents, on the break-up of the
body, is an ni hi lated, per ishes, & does not ex ist af ter death.”

“What do you think, friend Ya maka? Is form con stant or in con stant?”

“In con stant, my friend.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, my friend.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, my friend.”

“… Is feel ing con stant or in con stant?”—“In con stant, my friend.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, my friend.”
…

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, my
friend.” …

“Is con scious ness con stant or in con stant?

“In con stant, my friend.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, my friend.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, my friend.”

“Thus, friend Ya maka, any form what so ever that is past, fu ture, or
present; in ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far
or near: Ev ery form is to be seen as it has come to be with right dis cern -
ment as: ‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…
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“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, friend Ya maka, the in structed dis ci ple of the no ble ones
grows dis en chanted with form, dis en chanted with feel ing, dis en chanted
with per cep tion, dis en chanted with fab ri ca tions, dis en chanted with con -
scious ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas -
sion, he is re leased. With re lease, there is the knowl edge, ‘Re leased.’ He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’

“What do you think, friend Ya maka? Do you re gard form as the Tathā -
gata?”

“No, my friend.”

“Do you re gard feel ing as the Tathā gata?”

“No, my friend.”

“Do you re gard per cep tion as the Tathā gata?”

“No, my friend.”

“Do you re gard fab ri ca tions as the Tathā gata?”

“No, my friend.”

“Do you re gard con scious ness as the Tathā gata?”

“No, my friend.”

“What do you think? Do you re gard the Tathā gata as be ing in form?
… Else where than form? … In feel ing? … Else where than feel ing? … In
per cep tion? … Else where than per cep tion? … In fab ri ca tions? … Else -
where than fab ri ca tions? … In con scious ness?… Else where than con -
scious ness?”

“No, my friend.”

“What do you think? Do you re gard the Tathā gata as form-feel ing-per -
cep tion-fab ri ca tions-con scious ness?”

“No, my friend.”

“Do you re gard the Tathā gata as that which is with out form, with out
feel ing, with out per cep tion, with out fab ri ca tions, with out con scious -
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ness?”

“No, my friend.”

“And so, friend Ya maka—when you can’t pin down the Tathā gata as a
truth or re al ity even in the present life—is it proper for you to de clare,
‘As I un der stand the Teach ing ex plained by the Blessed One, a monk
with no more effl u ents, on the break-up of the body, is an ni hi lated, per -
ishes, & does not ex ist af ter death’?”

“Pre vi ously, friend Sāriputta, I did fool ishly hold that evil view point.
But now, hav ing heard your ex pla na tion of the Dhamma, I have aban -
doned that evil view point and have bro ken through to the Dhamma.”

“Then, friend Ya maka, how would you an swer if you are thus asked:
‘A monk, a wor thy one, with no more effl u ents: What is he on the break-
up of the body, af ter death?’”

“Thus asked, I would an swer, ‘Form is in con stant… Feel ing… Per cep -
tion… Fab ri ca tions… Con scious ness is in con stant. That which is in con -
stant is stress ful. That which is stress ful has ceased and gone to its end.”

“Very good, friend Ya maka. Very good. In that case I will give you an
anal ogy for the sake of mak ing your un der stand ing of this point even
greater. Sup pose there were a house holder or house holder’s son—rich,
wealthy, with many pos ses sions—who was thor oughly well-guarded.
Then sup pose there came along a cer tain man, de sir ing what was not his
ben e fit, de sir ing what was not his wel fare, de sir ing his loss of se cu rity,
de sir ing to kill him. The thought would oc cur to this man: ‘It would not
be easy to kill this per son by force. What if I were to sneak in and then
kill him?’

“So he would go to the house holder or house holder’s son and say,
‘May you take me on as a ser vant, lord.’ With that, the house holder or
house holder’s son would take the man on as a ser vant.

“Hav ing been taken on as a ser vant, the man would rise in the morn -
ing be fore his mas ter, go to bed in the evening only af ter his mas ter, do -
ing what ever his mas ter or dered, al ways act ing to please him, speak ing
po litely to him. Then the house holder or house holder’s son would come
to re gard him as a friend & com pan ion, and would fall into his trust.
When the man re al izes, ‘This house holder or house holder’s son trusts
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me,’ then en coun ter ing him in a soli tary place, he would kill him with a
sharp knife.

“Now what do you think, friend Ya maka? When that man went to the
house holder or house holder’s son and said, ‘May you take me on as a
ser vant, lord’: wasn’t he even then a mur derer? And yet al though he was
a mur derer, the house holder or house holder’s son did not know him as
‘my mur derer.’ And when, taken on as a ser vant, he would rise in the
morn ing be fore his mas ter, go to bed in the evening only af ter his mas -
ter, do ing what ever his mas ter or dered, al ways act ing to please him,
speak ing po litely to him: wasn’t he even then a mur derer? And yet al -
though he was a mur derer, the house holder or house holder’s son did not
know him as ‘my mur derer.’ And when he en coun tered him in a soli tary
place and killed him with a sharp knife: wasn’t he even then a mur derer?
And yet al though he was a mur derer, the house holder or house holder’s
son did not know him as ‘my mur derer.’”

“Yes, my friend.”

“In the same way, an unin structed, run-of-the-mill per son—who has
no re gard for no ble ones, is not well-versed or dis ci plined in their
Dhamma; who has no re gard for peo ple of in tegrity, is not well-versed or
dis ci plined in their Dhamma—as sumes form to be the self, or the self as
pos sess ing form, or form as in the self, or the self as in form.

“He as sumes feel ing to be the self.…

“He as sumes per cep tion to be the self.…

“He as sumes fab ri ca tions to be the self.…

“He as sumes con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.

“He does not dis cern in con stant form, as it has come to be, as ‘in con -
stant form.’ He does not dis cern in con stant feel ing, as it has come to be,
as ‘in con stant feel ing.’ He does not dis cern in con stant per cep tion.… He
does not dis cern in con stant fab ri ca tions.… He does not dis cern in con -
stant con scious ness, as it has come to be, as ‘in con stant con scious ness.’

“He does not dis cern stress ful form, as it has come to be, as ‘stress ful
form.’ He does not dis cern stress ful feel ing.… He does not dis cern stress -
ful per cep tion.… He does not dis cern stress ful fab ri ca tions.… He does
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not dis cern stress ful con scious ness, as it has come to be, as ‘stress ful con -
scious ness.’

“He does not dis cern not-self form, as it has come to be, as ‘not-self
form.’ He does not dis cern not-self feel ing.… He does not dis cern not-
self per cep tion.… He does not dis cern not-self fab ri ca tions.… He does
not dis cern not-self con scious ness, as it has come to be, as ‘not-self con -
scious ness.’

“He does not dis cern fab ri cated form, as it has come to be, as ‘fab ri -
cated form.’ He does not dis cern fab ri cated feel ing.… He does not dis -
cern fab ri cated per cep tion.… He does not dis cern fab ri cated fab ri ca -
tions.… He does not dis cern fab ri cated con scious ness, as it has come to
be, as ‘fab ri cated con scious ness.’

“He does not dis cern mur der ous form, as it has come to be, as ‘mur -
der ous form.’ He does not dis cern mur der ous feel ing.… He does not dis -
cern mur der ous per cep tion.… He does not dis cern mur der ous fab ri ca -
tions.… He does not dis cern mur der ous con scious ness, as it has come to
be, as ‘mur der ous con scious ness.’

“He gets at tached to form, clings to form, & de ter mines it to be ‘my
self.’ He gets at tached to feel ing.… He gets at tached to per cep tion.… He
gets at tached to fab ri ca tions.… He gets at tached to con scious ness, clings
to con scious ness, & de ter mines it to be ‘my self.’ These five cling ing-ag -
gre gates—at tached to, clung to—lead to his long-term loss & suff er ing.

“Now, the well-in structed dis ci ple of the no ble ones—who has re gard
for no ble ones, is well-versed & dis ci plined in their Dhamma; who has
re gard for peo ple of in tegrity, is well-versed & dis ci plined in their
Dhamma—doesn’t as sume form to be the self, or the self as pos sess ing
form, or form as in the self, or the self as in form.

“He doesn’t as sume feel ing to be the self.…

“He doesn’t as sume per cep tion to be the self.…

“He doesn’t as sume fab ri ca tions to be the self.…

“He doesn’t as sume con scious ness to be the self, or the self as pos sess -
ing con scious ness, or con scious ness as in the self, or the self as in con -
scious ness.
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“He dis cerns in con stant form, as it has come to be, as ‘in con stant
form.’ He dis cerns in con stant feel ing.… He dis cerns in con stant per cep -
tion.… He dis cerns in con stant fab ri ca tions.… He dis cerns in con stant
con scious ness, as it has come to be, as ‘in con stant con scious ness.’

“He dis cerns stress ful form, as it has come to be, as ‘stress ful form.’ He
dis cerns stress ful feel ing.… He dis cerns stress ful per cep tion.… He dis -
cerns stress ful fab ri ca tions.… He dis cerns stress ful con scious ness, as it
has come to be, as ‘stress ful con scious ness.’

“He dis cerns not-self form, as it has come to be, as ‘not-self form.’ He
dis cerns not-self feel ing.… He dis cerns not-self per cep tion.… He dis -
cerns not-self fab ri ca tions.… He dis cerns not-self con scious ness, as it has
come to be, as ‘not-self con scious ness.’

“He dis cerns fab ri cated form, as it has come to be, as ‘fab ri cated form.’
He dis cerns fab ri cated feel ing.… He dis cerns fab ri cated per cep tion.…
He dis cerns fab ri cated fab ri ca tions.… He dis cerns fab ri cated con scious -
ness, as it has come to be, as ‘fab ri cated con scious ness.’

“He dis cerns mur der ous form, as it has come to be, as ‘mur der ous
form.’ He dis cerns mur der ous feel ing.… He dis cerns mur der ous per cep -
tion.… He dis cerns mur der ous fab ri ca tions.… He dis cerns mur der ous
con scious ness, as it has come to be, as ‘mur der ous con scious ness.’

“He does not get at tached to form, does not cling to form, does not
de ter mine it to be ‘my self.’ He does not get at tached to feel ing.… He
does not get at tached to per cep tion.… He does not get at tached to fab ri -
ca tions.… He does not get at tached to con scious ness, does not cling to
con scious ness, does not de ter mine it to be ‘my self.’ These five cling ing-
ag gre gates—not at tached to, not clung to—lead to his long-term hap pi -
ness & well-be ing.”

“Even so, friend Sāriputta, are those who have peo ple like you as their
com pan ions in the holy life, teach ing them, ad mon ish ing them out of
sym pa thy, de sir ing their wel fare. For now that I have heard this ex pla na -
tion of the Dhamma from you, my mind—through lack of cling ing/sus -
te nance—has been re leased from effl u ents.”

See also: MN 63; MN 72; MN 109; AN 4:24; AN 6:103; AN 10:81; Ud 8:9; Iti

112; Sn 4:10; Sn 5:6
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To Anurādha
 

Anurādha Sutta  (SN 22:86)

I have heard that on one oc ca sion the Blessed One was stay ing near
Vesāli, in the Great For est, at the Hall of the Gabled Pavil ion. At that
time Ven. Anurādha was stay ing not far from the Blessed One in a
wilder ness hut.

Then a large num ber of wan der ing sec tar i ans went to Ven. Anurādha
and on ar rival ex changed cour te ous greet ings with him. Af ter an ex -
change of friendly greet ings & cour te sies, they sat to one side. As they
were sit ting there, they said to Ven. Anurādha, “Friend Anurādha, the
Tathā gata—the supreme man, the su perla tive man, at tainer of the su -
perla tive at tain ment—be ing de scribed, is de scribed with (one of) these
four po si tions: The Tathā gata ex ists af ter death, does not ex ist af ter
death, both does & does not ex ist af ter death, nei ther ex ists nor does not
ex ist af ter death.”

When this was said, Ven. Anurādha said to the wan der ing sec tar i ans,
“Friends, the Tathā gata—the supreme man, the su perla tive man, at tainer
of the su perla tive at tain ment—be ing de scribed, is de scribed oth er wise
than with these four po si tions: The Tathā gata ex ists af ter death, does not
ex ist af ter death, both does & does not ex ist af ter death, nei ther ex ists
nor does not ex ist af ter death.”

When this was said, the wan der ing sec tar i ans said to Ven. Anurādha,
“This monk is ei ther a new comer, not long gone forth, or else an el der
who is fool ish & in ex pe ri enced.” So the wan der ing sec tar i ans, ad dress ing
Ven. Anurādha as they would a new comer or a fool, got up from their
seats and left.

Then not long af ter the wan der ing sec tar i ans had left, this thought
oc curred to Ven. Anurādha: “If I am ques tioned again by those wan der -
ing sec tar i ans, how will I an swer in such a way that will I speak in line
with what the Blessed One has said, will not mis rep re sent the Blessed
One with what is un fac tual, will an swer in line with the Dhamma, so
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that no one whose think ing is in line with the Dhamma will have
grounds for crit i ciz ing me?”

Then Ven. Anurādha went to the Blessed One and on ar rival, hav ing
bowed down to the Blessed One, sat to one side. As he was sit ting there
he said to the Blessed One: “Just now I was stay ing not far from the
Blessed One in a wilder ness hut. Then a large num ber of wan der ing sec -
tar i ans came and.… said to me, ‘Friend Anurādha, the Tathā gata—the
supreme man, the su perla tive man, at tainer of the su perla tive at tain ment
—be ing de scribed, is de scribed with (one of) these four po si tions: The
Tathā gata ex ists af ter death, does not ex ist af ter death, both does & does
not ex ist af ter death, nei ther ex ists nor does not ex ist af ter death.’

“When this was said, I said to them, ‘Friends, the Tathā gata—the
supreme man, the su perla tive man, at tainer of the su perla tive at tain ment
—be ing de scribed, is de scribed oth er wise than with these four po si tions:
The Tathā gata ex ists af ter death, does not ex ist af ter death, both does &
does not ex ist af ter death, nei ther ex ists nor does not ex ist af ter death.’

“When this was said, the wan der ing sec tar i ans said to me, ‘This monk
is ei ther a new comer, not long gone forth, or else an el der who is fool ish
& in ex pe ri enced.’ So, ad dress ing me as they would a new comer or a fool,
they got up from their seats and left.

“Then not long af ter the wan der ing sec tar i ans had left, this thought
oc curred to me: ‘If I am ques tioned again by those wan der ing sec tar i ans,
how will I an swer in such a way that will I speak in line with what the
Blessed One has said, will not mis rep re sent the Blessed One with what is
un fac tual, will an swer in line with the Dhamma, and no one whose
think ing is in line with the Dhamma will have grounds for crit i ciz ing
me?’”

“What do you think, Anurādha? Is form con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”
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“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“Is con scious ness con stant or in con stant?

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“Thus, Anurādha, any form what so ever that is past, fu ture, or present;
in ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near:
Ev ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, Anurādha, the in structed dis ci ple of the no ble ones
grows dis en chanted with form, dis en chanted with feel ing, dis en chanted
with per cep tion, dis en chanted with fab ri ca tions, dis en chanted with con -
scious ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas -
sion, he is re leased. With re lease, there is the knowl edge, ‘Re leased.’ He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’

“What do you think, Anurādha? Do you re gard form as the Tathā -
gata?”

“No, lord.”

“Do you re gard feel ing as the Tathā gata?”

“No, lord.”
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“Do you re gard per cep tion as the Tathā gata?”

“No, lord.”

“Do you re gard fab ri ca tions as the Tathā gata?”

“No, lord.”

“Do you re gard con scious ness as the Tathā gata?”

“No, lord.”

“What do you think, Anurādha? Do you re gard the Tathā gata as be ing
in form? … Else where than form? … In feel ing? … Else where than feel -
ing? … In per cep tion? … Else where than per cep tion? … In fab ri ca tions?
… Else where than fab ri ca tions? … In con scious ness? … Else where than
con scious ness?”

“No, lord.”

“What do you think, Anurādha? Do you re gard the Tathā gata as form-
feel ing-per cep tion-fab ri ca tions-con scious ness?”

“No, lord.”

“Do you re gard the Tathā gata as that which is with out form, with out
feel ing, with out per cep tion, with out fab ri ca tions, with out con scious -
ness?”

“No, lord.”

“And so, Anurādha—when you can’t pin down the Tathā gata as a
truth or re al ity even in the present life—is it proper for you to de clare,
‘Friends, the Tathā gata—the supreme man, the su perla tive man, at tainer
of the su perla tive at tain ment—be ing de scribed, is de scribed oth er wise
than with these four po si tions: The Tathā gata ex ists af ter death, does not
ex ist af ter death, both does & does not ex ist af ter death, nei ther ex ists
nor does not ex ist af ter death’?”

“No, lord.”

“Very good, Anurādha. Very good. Both for merly & now, it is only
stress that I de scribe, and the ces sa tion of stress.”
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To As saji
 

As saji Sutta  (SN 22:88)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha, at the Squir rels’ Feed ing Ground. And on that oc ca sion Ven.
As saji was stay ing at Kas s apaka’s Park, dis eased, in pain, se verely ill. Then
Ven. As saji said to his at ten dants, “Come, friends. Go to the Blessed One
and, on ar rival, pay homage to his feet with your head in my name and
say, ‘Lord, the monk As saji is dis eased, in pain, se verely ill. He pays
homage with his head to the Blessed One’s feet.’ And then say: ‘It would
be good, lord, if the Blessed One would visit the monk As saji, out of
sym pa thy for him.’”

Re spond ing, “As you say, friend,” to Ven. As saji, the monks went to
the Blessed One and, on ar rival, bowed down to him and sat to one side.
As they were sit ting there they said, “Lord, the monk As saji is dis eased,
in pain, se verely ill. He pays homage with his head to the Blessed One’s
feet. And he says, ‘It would be good, lord, if the Blessed One would visit
the monk As saji, out of sym pa thy for him.’” The Blessed One ac qui esced
through si lence.

Then the Blessed One, emerg ing from his seclu sion in the evening,1

went to Ven. As saji. Ven. As saji saw the Blessed One com ing from afar
and, on see ing him, stirred from his bed. So the Blessed One said to him,
“Enough, As saji. Don’t stir from your bed. There are these seats al ready
ar ranged. I will sit there.”

The Blessed One sat down on an ar ranged seat. When he had sat
down, he said to Ven. As saji, “I hope you are get ting bet ter, As saji. I
hope you are com fort able. I hope that your pains are less en ing and not
in creas ing. I hope that there are signs of their less en ing, and not of their
in creas ing.”

“I am not get ting bet ter, lord. I am not com fort able. My ex treme
pains are in creas ing, not less en ing. There are signs of their in creas ing,
and not of their less en ing.”
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“I hope, As saji, that you have no anx i ety, no re morse.”

“Ac tu ally, lord, I have not just a lit tle anx i ety, not just a lit tle re morse.”

“But I hope, As saji, that you can’t fault your self with re gard to your
virtue.”

“No, lord, I can’t fault my self with re gard to my virtue.”

“But if you can’t fault your self with re gard to your virtue, then what is
your anx i ety? What is your re morse?”

“Lord, be fore when I was sick I dwelled calm ing bod ily fab ri ca tions.2

But now I don’t gain that con cen tra tion. On not gain ing that con cen tra -
tion, the thought oc curs to me, ‘May I not de cline!’”

“As saji, those con tem pla tives & brāh mans for whom con cen tra tion is
the essence, for whom con cen tra tion is the con tem pla tive life3: When
they don’t gain con cen tra tion, the thought oc curs to them, ‘May we not
de cline!’

“What do you think, As saji? Is form con stant or in con stant?”

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“Is con scious ness con stant or in con stant?

“In con stant, lord.”

“And is that which is in con stant ease ful or stress ful?”

“Stress ful, lord.”

“And is it proper to re gard what is in con stant, stress ful, sub ject to
change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”
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“See ing thus, As saji, the in structed dis ci ple of the no ble ones grows
dis en chanted with form, dis en chanted with feel ing, dis en chanted with
per cep tion, dis en chanted with fab ri ca tions, dis en chanted with con -
scious ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas -
sion, he is re leased. With re lease, there is the knowl edge, ‘Re leased.’ He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’

“If sens ing a feel ing of plea sure, he dis cerns it as ‘in con stant.’ He dis -
cerns it as ‘not grasped at.’ He dis cerns it as ‘not rel ished.’ If sens ing a
feel ing of pain, he dis cerns it as ‘in con stant.’ He dis cerns it as ‘not
grasped at.’ He dis cerns it as ‘not rel ished.’ If sens ing a feel ing of nei ther
plea sure nor pain, he dis cerns it as ‘in con stant.’ He dis cerns it as ‘not
grasped at.’ He dis cerns it as ‘not rel ished.’

“If sens ing a feel ing of plea sure, he senses it dis joined from it. If sens -
ing a feel ing of pain, he senses it dis joined from it. If sens ing a feel ing of
nei ther plea sure nor pain, he senses it dis joined from it. [He dis cerns it
as ‘in con stant.’ He dis cerns it as ‘not grasped at.’ He dis cerns it as ‘not rel -
ished.’]4 If sens ing a feel ing lim ited to the body, he dis cerns, ‘I am sens -
ing a feel ing lim ited to the body.’ If sens ing a feel ing lim ited to life, he
dis cerns, ‘I am sens ing a feel ing lim ited to life.’ He dis cerns, ‘With the
break-up of the body, af ter the ter mi na tion of life, all that is ex pe ri enced,
not be ing rel ished, will grow cold right here.’

“Just as an oil lamp would burn in de pen dence on oil & wick and,
from the ter mi na tion of the oil & wick, it would go out un nour ished; in
the same way, if sens ing a feel ing lim ited to the body, he dis cerns, ‘I am
sens ing a feel ing lim ited to the body.’ If sens ing a feel ing lim ited to life,
he dis cerns, ‘I am sens ing a feel ing lim ited to life.’ He dis cerns, ‘With the
break-up of the body, af ter the ter mi na tion of life, all that is ex pe ri enced,
not be ing rel ished, will grow cold right here.’”

Notes

1. CDB mis tak enly in di cates that the Bud dha vis ited Ven. As saji early in
the morn ing.

2. The in-and-out breath. See MN 44, MN 118, and SN 36:11.
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3. Samādhi-sā mañña. On the mean ing of sā mañña, see MN 61, note 2. On
the essence of the holy life, see MN 29–30.

4. The pas sage in brack ets is not found in the par al lel pas sages at MN 140
and SN 54:8 in the Thai edi tion of the Canon, and is also not found in the
Burmese edi tion of this dis course.

See also: MN 143; SN 46:14; SN 52:10; SN 55:21; SN 55:54; AN 10:48

About Khe maka
 

Khe maka Sutta  (SN 22:89)

On one oc ca sion many el der monks were stay ing near Kosambī at
Ghosita’s monastery. And at that time Ven. Khe maka was stay ing at the
Ju jube Tree Park, dis eased, in pain, se verely ill. Then in the evening the
el der monks left their seclu sion and ad dressed Ven. Dāsaka, (say ing,)
“Come, friend Dāsaka. Go to the monk Khe maka and on ar rival say to
him, ‘The el ders, friend Khe maka, say to you, “We hope you are get ting
bet ter, friend. We hope you are com fort able. We hope that your pains are
less en ing and not in creas ing. We hope that there are signs of their less en -
ing, and not of their in creas ing.”’”

Re ply ing, “As you say, friends,” to the el der monks, Ven. Dāsaka went
to Ven. Khe maka and on ar rival said to him: “The el ders, friend Khe -
maka, say to you, ‘We hope you are get ting bet ter, friend. We hope you
are com fort able. We hope that your pains are less en ing and not in creas -
ing. We hope that there are signs of their less en ing, and not of their in -
creas ing.’”

“I am not get ting bet ter, my friend. I am not com fort able. My ex -
treme pains are in creas ing, not less en ing. There are signs of their in creas -
ing, and not of their less en ing.”

Then Ven. Dāsaka went to the el der monks and, on ar rival, said to
them, “The monk Khe maka has said to me, ‘I am not get ting bet ter, my
friend. I am not com fort able. My ex treme pains are in creas ing, not less -
en ing. There are signs of their in creas ing, and not of their less en ing.’”
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“Come, friend Dāsaka. Go to the monk Khe maka and on ar rival say
to him, ‘The el ders, friend Khe maka, say to you, “Con cern ing these five
cling ing-ag gre gates de scribed by the Blessed One—i.e., the form cling -
ing-ag gre gate, the feel ing cling ing-ag gre gate, the per cep tion cling ing-ag -
gre gate, the fab ri ca tions cling ing-ag gre gate, the con scious ness cling ing-
ag gre gate: Do you as sume any thing with re gard to these five cling ing-ag -
gre gates to be self or be long ing to self?”’”

Re ply ing, “As you say, friends,” to the el der monks, Ven. Dāsaka went
to Ven. Khe maka and on ar rival said to him, “The el ders, friend Khe -
maka, say to you, ‘Con cern ing these five cling ing-ag gre gates de scribed by
the Blessed One—i.e., the form cling ing-ag gre gate, the feel ing cling ing-
ag gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions cling ing-
ag gre gate, the con scious ness cling ing-ag gre gate: Do you as sume any -
thing with re gard to these five cling ing-ag gre gates to be self or be long ing
to self?’”

“Friend, con cern ing these five cling ing-ag gre gates de scribed by the
Blessed One—i.e., the form cling ing-ag gre gate, the feel ing cling ing-ag -
gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions cling ing-ag -
gre gate, the con scious ness cling ing-ag gre gate: With re gard to these five
cling ing-ag gre gates, there is noth ing I as sume to be self or be long ing to
self.”

Then Ven. Dāsaka went to the el der monks and, on ar rival, said to
them, “The monk Khe maka has said to me, ‘Friend, con cern ing these
five cling ing-ag gre gates de scribed by the Blessed One—i.e., the form
cling ing-ag gre gate, the feel ing cling ing-ag gre gate, the per cep tion cling -
ing-ag gre gate, the fab ri ca tions cling ing-ag gre gate, the con scious ness
cling ing-ag gre gate: With re gard to these five cling ing-ag gre gates, there is
noth ing I as sume to be self or be long ing to self.’”

“Come, friend Dāsaka. Go to the monk Khe maka and on ar rival say
to him, ‘The el ders, friend Khe maka, say to you, “Con cern ing these five
cling ing-ag gre gates de scribed by the Blessed One—i.e., the form cling -
ing-ag gre gate, the feel ing cling ing-ag gre gate, the per cep tion cling ing-ag -
gre gate, the fab ri ca tions cling ing-ag gre gate, the con scious ness cling ing-
ag gre gate: If, with re gard to these five cling ing-ag gre gates, Ven. Khe maka
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as sumes noth ing to be self or be long ing to self, then Ven. Khe maka is an
ara hant, de void of effl u ents.”’”

Re ply ing, “As you say, friends,” to the el der monks, Ven. Dāsaka went
to Ven. Khe maka and on ar rival said to him, “The el ders, friend Khe -
maka, say to you, ‘Con cern ing these five cling ing-ag gre gates de scribed by
the Blessed One—i.e., the form cling ing-ag gre gate, the feel ing cling ing-
ag gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions cling ing-
ag gre gate, the con scious ness cling ing-ag gre gate: If, with re gard to these
five cling ing-ag gre gates, Ven. Khe maka as sumes noth ing to be self or be -
long ing to self, then Ven. Khe maka is an ara hant, de void of effl u ents.’”

“Friend, con cern ing these five cling ing-ag gre gates de scribed by the
Blessed One—i.e., the form cling ing-ag gre gate, the feel ing cling ing-ag -
gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions cling ing-ag -
gre gate, the con scious ness cling ing-ag gre gate: With re gard to these five
cling ing-ag gre gates, there is noth ing I as sume to be self or be long ing to
self, and yet I am not an ara hant. With re gard to these five cling ing-ag -
gre gates, ‘I am’ has not been over come, al though I don’t as sume that ‘I
am this.’”

Then Ven. Dāsaka went to the el der monks and, on ar rival, said to
them, “The monk Khe maka has said to me, ‘Friend, con cern ing these
five cling ing-ag gre gates de scribed by the Blessed One—i.e., the form
cling ing-ag gre gate, the feel ing cling ing-ag gre gate, the per cep tion cling -
ing-ag gre gate, the fab ri ca tions cling ing-ag gre gate, the con scious ness
cling ing-ag gre gate: With re gard to these five cling ing-ag gre gates, there is
noth ing I as sume to be self or be long ing to self, and yet I am not an ara -
hant. With re gard to these five cling ing-ag gre gates, “I am” has not been
over come, al though I don’t as sume that “I am this.”’”

“Come, friend Dāsaka. Go to the monk Khe maka and on ar rival say
to him, ‘The el ders, friend Khe maka, say to you, “Friend Khe maka, this
‘I am’ of which you speak: what do you say ‘I am’? Do you say, ‘I am
form,’ or do you say, ‘I am some thing other than form’? Do you say, ‘I am
feel ing… per cep tion… fab ri ca tions… con scious ness,’ or do you say, ‘I am
some thing other than con scious ness’? This ‘I am’ of which you speak:
what do you say ‘I am’?”’”
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Re ply ing, “As you say, friends,” to the el der monks, Ven. Dāsaka went
to Ven. Khe maka and on ar rival said to him, “The el ders, friend Khe -
maka, say to you, ‘Friend Khe maka, this “I am” of which you speak: what
do you say “I am”? Do you say, “I am form,” or do you say, “I am some -
thing other than form”? Do you say, “I am feel ing… per cep tion… fab ri -
ca tions… con scious ness,” or do you say, “I am some thing other than con -
scious ness” ’? This “I am” of which you speak: what do you say “I am”?’”

“Enough, friend Dāsaka. What is ac com plished by this run ning back
& forth? Fetch me my staff. I will go to the el der monks my self.”

Then Ven. Khe maka, lean ing on his staff, went to the el der monks
and, on ar rival, ex changed cour te ous greet ings with them. Af ter an ex -
change of friendly greet ings & cour te sies, he sat to one side. As he was
sit ting there, the el der monks said to him, “Friend Khe maka, this ‘I am’
of which you speak: what do you say ‘I am’? Do you say, ‘I am form,’ or
do you say, ‘I am some thing other than form’? Do you say, ‘I am feel -
ing… per cep tion… fab ri ca tions… con scious ness,’ or do you say, ‘I am
some thing other than con scious ness’’? This ‘I am’ of which you speak:
what do you say ‘I am’?”

“Friends, it’s not that I say ‘I am form,’ nor do I say ‘I am some thing
other than form.’ It’s not that I say, ‘I am feel ing… per cep tion… fab ri ca -
tions… con scious ness,’ nor do I say, ‘I am some thing other than con -
scious ness.’ With re gard to these five cling ing-ag gre gates, ‘I am’ has not
been over come, al though I don’t as sume that ‘I am this.’

“It’s just like the scent of a blue, red, or white lo tus: If some one were
to call it the scent of a petal or the scent of the color or the scent of a fil a -
ment, would he be speak ing cor rectly?”

“No, friend.”

“Then how would he de scribe it if he were de scrib ing it cor rectly?”

“As the scent of the flower: That’s how he would de scribe it if he were
de scrib ing it cor rectly.”

“In the same way, friends, it’s not that I say ‘I am form,’ nor do I say ‘I
am other than form.’ It’s not that I say, ‘I am feel ing… per cep tion… fab -
ri ca tions… con scious ness,’ nor do I say, ‘I am some thing other than con -
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scious ness.’ With re gard to these five cling ing-ag gre gates, ‘I am’ has not
been over come, al though I don’t as sume that ‘I am this.’

“Friends, even though a no ble dis ci ple has aban doned the five lower
fet ters, he still has with re gard to the five cling ing-ag gre gates a lin ger ing
resid ual ‘I am’ con ceit, an ‘I am’ de sire, an ‘I am’ ob ses sion. But at a later
time he keeps fo cus ing on the phe nom ena of aris ing & pass ing away
with re gard to the five cling ing-ag gre gates: ‘Such is form, such its orig i -
na tion, such its dis ap pear ance. Such is feel ing.… Such is per cep tion.…
Such are fab ri ca tions.… Such is con scious ness, such its orig i na tion, such
its dis ap pear ance.’ As he keeps fo cus ing on the aris ing & pass ing away of
these five cling ing-ag gre gates, the lin ger ing resid ual ‘I am’ con ceit, ‘I am’
de sire, ‘I am’ ob ses sion is fully oblit er ated.

“Just like a cloth, dirty & stained: Its own ers give it over to a wash er -
man, who scrubs it with salt earth or lye or cow-dung and then rinses it
in clear wa ter. Now even though the cloth is clean & spot less, it still has
a lin ger ing resid ual scent of salt earth or lye or cow-dung. The wash er -
man gives it to the own ers, the own ers put it away in a scent-in fused
wicker ham per, and its lin ger ing resid ual scent of salt earth, lye, or cow-
dung is fully oblit er ated.

“In the same way, friends, even though a no ble dis ci ple has aban -
doned the five lower fet ters, he still has with re gard to the five cling ing-
ag gre gates a lin ger ing resid ual ‘I am’ con ceit, an ‘I am’ de sire, an ‘I am’
ob ses sion. But at a later time he keeps fo cus ing on aris ing & pass ing
away with re gard to the five cling ing-ag gre gates: ‘Such is form, such its
orig i na tion, such its dis ap pear ance. Such is feel ing.… Such is per cep -
tion.… Such are fab ri ca tions.… Such is con scious ness, such its orig i na -
tion, such its dis ap pear ance.’ As he keeps fo cus ing on the aris ing & pass -
ing away of these five cling ing-ag gre gates, the lin ger ing resid ual ‘I am’
con ceit, ‘I am’ de sire, ‘I am’ ob ses sion is fully oblit er ated.”

When this was said, the el der monks said to Ven. Khe maka, “We
didn’t cross-ex am ine Ven. Khe maka with the pur pose of trou bling him,
just that (we thought) Ven. Khe maka is ca pa ble of declar ing the Blessed
One’s mes sage, teach ing it, de scrib ing it, set ting it forth, re veal ing it, ex -
plain ing it, mak ing it plain—just as he has in fact de clared it, taught it,
de scribed it, set it forth, re vealed it, ex plained it, made it plain.”
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That is what Ven. Khe maka said. Grat i fied, the el der monks de lighted
in his words. And while this ex pla na tion was be ing given, the minds of
sixty-some monks, through lack of cling ing/sus te nance, were re leased
from effl u ents—as was Ven. Khe maka’s.

See also: MN 140; SN 12:68; AN 3:88

To Channa
 

Channa Sutta  (SN 22:90)

Pas sages in the Vinaya show that Ven. Channa—ap par ently, Prince Sid -
dhattha’s horse man on the night of his Great Re nun ci a tion—was proud and
ob du rate. Af ter be com ing a monk, he was un will ing to ac cept in struc tion from
any of the other monks. (See the ori gin sto ries to Saṅghādis esa 12 and Pācit -
tiya 12.) DN 16 tells of how the Bud dha, on the night of his parinib bāna, im -
posed the brahmā-pun ish ment on him: he was to be left to his own ways with -
out any one to teach or cor rect him. Ac cord ing to Cv XI, news of this pun ish -
ment so shocked Ven. Channa that he fainted. He then went off into seclu sion
and prac ticed dili gently to the point of at tain ing ara hantship. As Ven. Ānanda
later told him, his at tain ment nul li fied the pun ish ment. This sutta tells a dif -
fer ent ver sion of Channa’s change of heart.

*   *   *

On one oc ca sion many el der monks were stay ing near Vārāṇasī in the
Deer Park at Isi patana. Then in the evening Ven. Channa left his seclu -
sion and, tak ing his key, went from dwelling to dwelling, say ing to the
el der monks, “May the ven er a ble el ders ex hort me, may the ven er a ble el -
ders teach me, may the ven er a ble el ders give me a Dhamma talk so that I
might see the Dhamma.”

When this was said, the el der monks said to Ven. Channa, “Form,
friend Channa, is in con stant. Feel ing is in con stant. Per cep tion is in con -
stant. Fab ri ca tions are in con stant. Con scious ness is in con stant. Form is
not-self. Feel ing is not-self. Per cep tion is not-self. Fab ri ca tions are not-
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self. Con scious ness is not-self. All fab ri ca tions are in con stant. All phe -
nom ena are not-self.”

Then the thought oc curred to Ven. Channa, “I, too, think that form is
in con stant, feel ing is in con stant, per cep tion is in con stant, fab ri ca tions
are in con stant, con scious ness is in con stant; form is not-self, feel ing is
not-self, per cep tion is not-self, fab ri ca tions are not-self, con scious ness is
not-self; all fab ri ca tions are in con stant; all phe nom ena are not-self. But
still my mind does not leap up, grow con fi dent, stead fast, & re leased [al -
ter nate read ing: firm] in the paci fi ca tion of all fab ri ca tions, the re lin -
quish ing of all ac qui si tions, the end ing of crav ing, dis pas sion, ces sa tion,
un bind ing. In stead, ag i ta tion & cling ing arise, and my in tel lect pulls
back, think ing, ‘But who, then, is my self?’ But this thought doesn’t oc -
cur to one who sees the Dhamma. So who might teach me the Dhamma
so that I might see the Dhamma?”

Then the thought oc curred to Ven. Channa, “This Ven. Ānanda is
stay ing near Kosambī at Ghosita’s monastery. He has been praised by the
Teacher and is es teemed by his ob ser vant com pan ions in the holy life.
He is ca pa ble of teach ing me the Dhamma so that I might see the
Dhamma, and I have sud den trust in him. Why don’t I go to Ven.
Ānanda?”

So, set ting his lodg ings in or der and tak ing his robes & bowl, Ven.
Channa went to Kosambī to where Ven. Ānanda was stay ing at Ghosita’s
monastery. On ar rival, he ex changed cour te ous greet ings with Ven.
Ānanda. Af ter an ex change of friendly greet ings & cour te sies, he sat to
one side. As he was sit ting there, he (told Ven. Ānanda what had hap -
pened and added), “May Ven. Ānanda ex hort me, may Ven. Ānanda
teach me, may Ven. Ānanda give me a Dhamma talk so that I might see
the Dhamma.”

“Even this much makes me feel grat i fied & sat is fied with Ven.
Channa, that he opens up & breaks down his stub born ness. So lend ear,
friend Channa. You are ca pa ble of un der stand ing the Dhamma.”

Then a sud den great rap ture & joy welled up in Ven. Channa at the
thought, “So I am ca pa ble of un der stand ing the Dhamma!”

“Face-to-face with the Blessed One have I heard this, friend Channa.
Face-to-face with him have I learned the ex hor ta tion he gave to the
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monk Kac cāna Gotta [SN 12:15]: ‘By & large, Kac cāna, this world is
sup ported by [takes as its ob ject] a po lar ity, that of ex is tence & non-ex is -
tence. But when one sees the orig i na tion of the world as it has come to
be with right dis cern ment, “non-ex is tence” with ref er ence to the world
does not oc cur to one. When one sees the ces sa tion of the world as it has
come to be with right dis cern ment, “ex is tence” with ref er ence to the
world does not oc cur to one.

“‘By & large, Kac cāna, this world is in bondage to at tach ments, cling -
ings (sus te nances), & bi ases. But one such as this does not get in volved
with or cling to these at tach ments, cling ings, fix a tions of aware ness, bi -
ases, or ob ses sions; nor is he re solved on “my self.” He has no un cer tainty
or doubt that, when there is aris ing, only stress is aris ing; and that when
there is pass ing away, only stress is pass ing away. In this, one’s knowl edge
is in de pen dent of oth ers. It is to this ex tent, Kac cāna, that there is right
view.

“‘“Ev ery thing ex ists”: That is one ex treme. “Ev ery thing doesn’t ex ist”:
That is a sec ond ex treme. Avoid ing these two ex tremes, the Tathā gata
teaches the Dhamma via the mid dle: From ig no rance as a req ui site con -
di tion come fab ri ca tions.

From fab ri ca tions as a req ui site con di tion comes con scious ness.

From con scious ness as a req ui site con di tion comes name-&-form.

From name-&-form as a req ui site con di tion come the six sense me dia.

From the six sense me dia as a req ui site con di tion comes con tact.

From con tact as a req ui site con di tion comes feel ing.

From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.

From cling ing/sus te nance as a req ui site con di tion comes be com ing.

From be com ing as a req ui site con di tion comes birth.

From birth as a req ui site con di tion, then ag ing & death, sor row,
lamen ta tion, pain, dis tress, & de spair come into play. Such is the orig i -
na tion of this en tire mass of stress & suff er ing.

“‘Now from the re main der less fad ing & ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
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tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces sa -
tion of the six sense me dia comes the ces sa tion of con tact. From the ces -
sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/ sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing & death, sor row, lamen ta tion, pain, dis tress, & de spair all cease.
Such is the ces sa tion of this en tire mass of stress & suff er ing.’’’

“That’s how it is, friend Ānanda, for those who have com pan ions in
the holy life like Ven. Ānanda—sym pa thetic, help ful, ex hort ing, &
teach ing. Just now, for me, lis ten ing to Ven. Ānanda’s Dhamma-teach -
ing, has the Dhamma been pen e trated.”

The River
 

Nadī Sutta  (SN 22:93)

Near Sā vatthī. There the Blessed One said, “Monks, sup pose there
were a river, flow ing down from the moun tains, go ing far, its cur rent
swift, car ry ing ev ery thing with it, and—hold ing on to both banks—kāsa
grasses, kusa grasses, reeds, vīraṇā grasses, & trees were grow ing. Then a
man swept away by the cur rent would grab hold of the kāsa grasses, but
they would tear away, and so from that cause he would come to dis as ter.
He would grab hold of the kusa grasses… the reeds… the vīraṇā
grasses… the trees, but they would tear away, and so from that cause he
would come to dis as ter.

“In the same way, there is the case where an unin structed, run-of-the-
mill per son—who has no re gard for no ble ones, is not well-versed or dis -
ci plined in their Dhamma; who has no re gard for peo ple of in tegrity, is
not well-versed or dis ci plined in their Dhamma—as sumes form to be
the self, or the self as pos sess ing form, or form as in the self, or the self as
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in form. That form tears away from him, and so from that cause he
would come to dis as ter.

“He as sumes feel ing to be the self, or the self as pos sess ing feel ing, or
feel ing as in the self, or the self as in feel ing. That feel ing tears away from
him, and so from that cause he would come to dis as ter.

“He as sumes per cep tion to be the self, or the self as pos sess ing per cep -
tion, or per cep tion as in the self, or the self as in per cep tion. That per -
cep tion tears away from him, and so from that cause he would come to
dis as ter.

“He as sumes fab ri ca tions to be the self, or the self as pos sess ing fab ri -
ca tions, or fab ri ca tions as in the self, or the self as in fab ri ca tions. Those
fab ri ca tions tear away from him, and so from that cause he would come
to dis as ter.

“He as sumes con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.
That con scious ness tears away from him, and so from that cause he
would come to dis as ter.

“Now, what do you think, monks? Is form con stant or in con stant?”

“In con stant, lord.” …

“Is feel ing con stant or in con stant?”

“In con stant, lord.” …

“Is per cep tion con stant or in con stant?”

“In con stant, lord.” …

“Are fab ri ca tions con stant or in con stant?”

“In con stant, lord.” …

“Is con scious ness con stant or in con stant?”

“In con stant, lord.” …

“Thus, monks, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle, com mon or sub lime; far or near: Ev -
ery form is to be seen as it has come to be with right dis cern ment: ‘This
is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.… Any per cep tion what so ever.… Any fab ri -
ca tions what so ever.…
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“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle, com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment:
‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the well-in structed dis ci ple of the no ble ones grows dis -
en chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

Flow ers
 

Pup pha Sutta  (SN 22:94)

Many In dian Bud dhist philoso phers stated that con di tioned phe nom ena
can’t be de scribed as ex ist ing, not ex ist ing, both, or nei ther. How ever, the Bud -
dha ac tu ally stated that con di tioned phe nom ena—in con stant, stress ful, sub ject
to change—do ex ist.

*   *   *

Near Sā vatthī. There the Blessed One said, “Monks, it’s not that I dis -
pute with the world, but that the world dis putes with me. A pro po nent
of the Dhamma doesn’t dis pute with any one with re gard to the world.1

What ever is agreed upon by the wise as not ex ist ing in the world, of that
I too say, ‘It doesn’t ex ist.’ What ever is agreed upon by the wise as ex ist -
ing in the world, of that I too say, ‘It ex ists.’

“And what is agreed upon by the wise as not ex ist ing in the world that
I too say, ‘It doesn’t ex ist’?

“Form that’s con stant, per ma nent, eter nal, not sub ject to change is
agreed upon by the wise as not ex ist ing in the world, and I too say, ‘It
doesn’t ex ist.’
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“Feel ing that’s con stant, per ma nent, eter nal, not sub ject to change is
agreed upon by the wise as not ex ist ing in the world, and I too say, ‘It
doesn’t ex ist.’

“Per cep tion that’s con stant, per ma nent, eter nal, not sub ject to change
is agreed upon by the wise as not ex ist ing in the world, and I too say, ‘It
doesn’t ex ist.’

“Fab ri ca tions that are con stant, per ma nent, eter nal, not sub ject to
change are agreed upon by the wise as not ex ist ing in the world, and I
too say, ‘They don’t ex ist.’

“Con scious ness that’s con stant, per ma nent, eter nal, not sub ject to
change is agreed upon by the wise as not ex ist ing in the world, and I too
say, ‘It doesn’t ex ist.’

“And what is agreed upon by the wise as ex ist ing in the world that I
too say, ‘It ex ists’?

“Form that’s in con stant, stress ful, sub ject to change is agreed upon by
the wise as ex ist ing in the world, and I too say, ‘It ex ists.’

“Feel ing that’s in con stant, stress ful, sub ject to change is agreed upon
by the wise as ex ist ing in the world, and I too say, ‘It ex ists.’

“Per cep tion that’s in con stant, stress ful, sub ject to change is agreed
upon by the wise as ex ist ing in the world, and I too say, ‘It ex ists.’

“Fab ri ca tions that are in con stant, stress ful, sub ject to change are
agreed upon by the wise as ex ist ing in the world, and I too say, ‘They ex -
ist.’

“Con scious ness that’s in con stant, stress ful, sub ject to change is agreed
upon by the wise as ex ist ing in the world, and I too say, ‘It ex ists.’2

“Monks, there is a world-phe nom e non in the world that the Tathā -
gata di rectly awak ens to, breaks through to. Di rectly awak en ing to &
break ing through to that, he de clares it, teaches it, de scribes it, sets it
forth. He re veals it, ex plains it, makes it plain. And what is a world-phe -
nom e non in the world that the Tathā gata di rectly awak ens to, breaks
through to, that—di rectly awak en ing to & break ing through to it—he
de clares, teaches, de scribes, sets forth, re veals, ex plains, makes plain?3
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“Form is a world-phe nom e non in the world that the Tathā gata di -
rectly awak ens to, breaks through to. Di rectly awak en ing to & break ing
through to that, he de clares it, teaches it, de scribes it, sets it forth. He re -
veals it, ex plains it, makes it plain. Who ever—when that is be ing de -
clared, taught, de scribed, set forth, re vealed, ex plained, & made plain by
the Tathā gata—doesn’t know, doesn’t see, then what can I do for that
fool, that run-of-the-mill per son: blind, with out eye-sight, not know ing,
not see ing?

“Feel ing is a world-phe nom e non in the world.…

“Per cep tion is a world-phe nom e non in the world.…

“Fab ri ca tions are world-phe nom ena in the world.…

“Con scious ness is a world-phe nom e non in the world that the Tathā -
gata di rectly awak ens to, breaks through to. Di rectly awak en ing to &
break ing through to that, he de clares it, teaches it, de scribes it, sets it
forth. He re veals it, ex plains it, makes it plain. Who ever—when that is
be ing de clared, taught, de scribed, set forth, re vealed, ex plained, & made
plain by the Tathā gata—doesn’t know, doesn’t see, then what can I do
for that fool, that run-of-the-mill per son: blind, with out eye-sight, not
know ing, not see ing?

“Monks, just as a blue, red, or white lo tus—born in the wa ter, grown
up in the wa ter—stands hav ing risen above the wa ter, un smeared by the
wa ter; in the same way, the Tathā gata—born in the world, grown up in
the world—dwells hav ing con quered the world, un smeared by the
world.”

Notes

1. This sen tence could also be trans lated as, “A pro po nent of the
Dhamma doesn’t dis pute with any one in the world.” The word “world” here
is in the loca tive case, which can mean ei ther “in the world” or “with re gard
to the world.” How ever, the loca tive form used in this sen tence (lokas miṁ) is
diff er ent from the loca tive form used in the fol low ing sen tence (loke). Be -
cause loke in the fol low ing sen tence clearly means “in the world,” the use of
a diff er ent form of the loca tive in this sen tence may have been in tended to
in di cate that the loca tive here is meant with a diff er ent sense.

2. See SN 12:15, note 3.
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3. The lat ter part of this sen tence—“that—di rectly awak en ing to &
break ing through to it—he de clares, teaches, de scribes, sets forth, re veals,
ex plains, makes plain?”—is present in all the ma jor edi tions of the Canon
but is miss ing in CDB.

Foam
 

Pheṇa Sutta  (SN 22:95)

On one oc ca sion the Blessed One was stay ing among the Ayu jjhans
on the banks of the Ganges River. There he ad dressed the monks:
“Monks, sup pose that a large glob of foam were float ing down this
Ganges River, and a man with good eye sight were to see it, ob serve it, &
ap pro pri ately ex am ine it. To him—see ing it, ob serv ing it, & ap pro pri -
ately ex am in ing it—it would ap pear empty, void, with out sub stance: for
what sub stance would there be in a glob of foam? In the same way, a
monk sees, ob serves, & ap pro pri ately ex am ines any form that is past, fu -
ture, or present; in ter nal or ex ter nal; bla tant or sub tle; com mon or sub -
lime; far or near. To him—see ing it, ob serv ing it, & ap pro pri ately ex am -
in ing it—it would ap pear empty, void, with out sub stance: for what sub -
stance would there be in form?

“Now sup pose that in the au tumn—when it’s rain ing in fat, heavy
drops—a wa ter bub ble were to ap pear & dis ap pear on the wa ter, and a
man with good eye sight were to see it, ob serve it, & ap pro pri ately ex am -
ine it. To him—see ing it, ob serv ing it, & ap pro pri ately ex am in ing it—it
would ap pear empty, void, with out sub stance: for what sub stance would
there be in a wa ter bub ble? In the same way, a monk sees, ob serves, & ap -
pro pri ately ex am ines any feel ing that is past, fu ture, or present; in ter nal
or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near. To him—
see ing it, ob serv ing it, & ap pro pri ately ex am in ing it—it would ap pear
empty, void, with out sub stance: for what sub stance would there be in
feel ing?

“Now sup pose that in the last month of the hot sea son a mi rage were
shim mer ing, and a man with good eye sight were to see it, ob serve it, &
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ap pro pri ately ex am ine it. To him—see ing it, ob serv ing it, & ap pro pri -
ately ex am in ing it—it would ap pear empty, void, with out sub stance: for
what sub stance would there be in a mi rage? In the same way, a monk
sees, ob serves, & ap pro pri ately ex am ines any per cep tion that is past, fu -
ture, or present; in ter nal or ex ter nal; bla tant or sub tle; com mon or sub -
lime; far or near. To him—see ing it, ob serv ing it, & ap pro pri ately ex am -
in ing it—it would ap pear empty, void, with out sub stance: for what sub -
stance would there be in per cep tion?

“Now sup pose that a man de sir ing heart wood, in quest of heart wood,
seek ing heart wood, were to go into a for est car ry ing a sharp ax. There he
would see a large ba nana tree: straight, young, of enor mous height. He
would cut it at the root and, hav ing cut it at the root, would chop off the
top. Hav ing chopped off the top, he would peel away the outer skin.
Peel ing away the outer skin, he wouldn’t even find sap wood, to say noth -
ing of heart wood. Then a man with good eye sight would see it, ob serve
it, & ap pro pri ately ex am ine it. To him—see ing it, ob serv ing it, & ap pro -
pri ately ex am in ing it—it would ap pear empty, void, with out sub stance:
for what sub stance would there be in a ba nana tree? In the same way, a
monk sees, ob serves, & ap pro pri ately ex am ines any fab ri ca tions that are
past, fu ture, or present; in ter nal or ex ter nal; bla tant or sub tle; com mon
or sub lime; far or near. To him—see ing them, ob serv ing them, & ap pro -
pri ately ex am in ing them—they would ap pear empty, void, with out sub -
stance: for what sub stance would there be in fab ri ca tions?

“Now sup pose that a ma gi cian or ma gi cian’s ap pren tice were to dis -
play a magic trick at a ma jor in ter sec tion, and a man with good eye sight
were to see it, ob serve it, & ap pro pri ately ex am ine it. To him—see ing it,
ob serv ing it, & ap pro pri ately ex am in ing it—it would ap pear empty,
void, with out sub stance: for what sub stance would there be in a magic
trick? In the same way, a monk sees, ob serves, & ap pro pri ately ex am ines
any con scious ness that is past, fu ture, or present; in ter nal or ex ter nal;
bla tant or sub tle; com mon or sub lime; far or near. To him—see ing it,
ob serv ing it, & ap pro pri ately ex am in ing it—it would ap pear empty,
void, with out sub stance: for what sub stance would there be in con scious -
ness?
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“See ing thus, the well-in structed dis ci ple of the no ble ones grows dis -
en chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“Form is like a glob of foam;
feel ing, a bub ble;
per cep tion, a mi rage;
fab ri ca tions, a ba nana tree;
con scious ness, a magic trick—

this has been taught
by the Kins man of the Sun.1

How ever you ob serve them,
ap pro pri ately ex am ine them,
they’re empty, void
to who ever sees them
ap pro pri ately.

Be gin ning with the body
as taught by the One
with pro found dis cern ment:
When aban doned by three things
—life, warmth, & con scious ness—
form is re jected, cast aside.
When bereft of these
it lies thrown away,

sense less,
a meal for oth ers.
That’s the way it goes:
It’s a magic trick,
an id iot’s bab bling.
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It’s said to be
a mur derer.2

No sub stance here
is found.

Thus a monk, per sis tence aroused,
should view the ag gre gates
by day & by night,

mind ful,
alert;

should dis card all fet ters;
should make him self
his own refuge;
should live as if
his head were on fire—

in hopes of the state
with no fall ing away.”

Notes

1. An ep i thet of the Bud dha.
2. See SN 22:85.

See also: SN 35:193; AN 10:51

The Tip of the Fin ger nail
 

Nakhasikhā Sutta  (SN 22:97)

Near Sā vatthī. Sit ting to one side, a monk said to the Blessed One,
“Lord, is there any form that is con stant, last ing, eter nal, not sub ject to
change, that will stay just as it is for eter nity? Is there any feel ing… any
per cep tion… Are there any fab ri ca tions… Is there any con scious ness
that is con stant, last ing, eter nal, not sub ject to change, that will stay just
as it is for eter nity?”

“No, monk, there is no form… no feel ing… no per cep tion… there
are no fab ri ca tions… there is no con scious ness that is con stant, last ing,
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eter nal, not sub ject to change, that will stay just as it is for eter nity.”1

Then the Blessed One, pick ing up a tiny bit of dust with the tip of his
fin ger nail, said to the monk, “There isn’t even this much form that is
con stant, last ing, eter nal, not sub ject to change, that will stay just as it is
for eter nity. If there were even this much form that was con stant, last ing,
eter nal, not sub ject to change, that would stay just as it is for eter nity,
then this liv ing of the holy life for the right end ing of suff er ing & stress
would not be dis cerned. But be cause there isn’t even this much form
that is con stant, last ing, eter nal, not sub ject to change, that will stay just
as it is for eter nity, this liv ing of the holy life for the right end ing of suf -
fer ing & stress is dis cerned.

“There isn’t even this much feel ing.…

“There isn’t even this much per cep tion.…

“There aren’t even this many fab ri ca tions.…

“There isn’t even this much con scious ness that is con stant, last ing,
eter nal, not sub ject to change, that will stay just as it is for eter nity. If
there were even this much con scious ness that was con stant, last ing, eter -
nal, not sub ject to change, that would stay just as it is for eter nity, then
this liv ing of the holy life for the right end ing of suff er ing & stress
would not be dis cerned. But be cause there isn’t even this much con -
scious ness that is con stant, last ing, eter nal, not sub ject to change, that
will stay just as it is for eter nity, this liv ing of the holy life for the right
end ing of suff er ing & stress is dis cerned.

“What do you think, monk? Is form con stant or in con stant?” “In con -
stant, lord.” “And is that which is in con stant ease ful or stress ful?” “Stress -
ful, lord.” “And is it fit ting to re gard what is in con stant, stress ful, sub ject
to change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …

“What do you think, monk? Is con scious ness con stant or in con stant?”
“In con stant, lord.” “And is that which is in con stant ease ful or stress ful?”
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“Stress ful, lord.” “And is it fit ting to re gard what is in con stant, stress ful,
sub ject to change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“Thus, monk, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with form, dis en chanted with feel ing, dis en chanted with per -
cep tion, dis en chanted with fab ri ca tions, dis en chanted with con scious -
ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas sion, he is
re leased. With re lease, there is the knowl edge, ‘Re leased.’ He dis cerns
that ‘Birth is ended, the holy life ful filled, the task done. There is noth -
ing fur ther for this world.’”

Note

1. See MN 109, note 1.

The Leash (1)
 

Gad dūla Sutta  (SN 22:99)

Near Sā vatthī. There the Blessed One said: “Monks, from an in con -
ceiv able be gin ning comes trans mi gra tion. A be gin ning point is not ev i -
dent, al though be ings hin dered by ig no rance and fet tered by crav ing are
trans mi grat ing & wan der ing on.



325

“There comes a time when the great ocean evap o rates, dries up, &
does not ex ist. But for be ings—as long as they are hin dered by ig no -
rance, fet tered by crav ing, trans mi grat ing & wan der ing on—I don’t say
that there is an end of suff er ing & stress.

“There comes a time when Sineru, king of moun tains, is con sumed
with flame, is de stroyed, & does not ex ist. But for be ings—as long as
they are hin dered by ig no rance, fet tered by crav ing, trans mi grat ing &
wan der ing on—I don’t say that there is an end of suff er ing & stress.

“There comes a time when the great earth is con sumed with flame, is
de stroyed, & does not ex ist. But for be ings—as long as they are hin dered
by ig no rance, fet tered by crav ing, trans mi grat ing & wan der ing on—I
don’t say that there is an end of suff er ing & stress.

“Just as a dog, tied by a leash to a post or stake, keeps run ning around
and cir cling around that very post or stake; in the same way, an unin -
structed, run-of-the-mill per son—who has no re gard for no ble ones, is
not well-versed or dis ci plined in their Dhamma; who has no re gard for
peo ple of in tegrity, is not well-versed or dis ci plined in their Dhamma—
as sumes form to be the self, or the self as pos sess ing form, or form as in
the self, or the self as in form.

“He as sumes feel ing to be the self.…

“He as sumes per cep tion to be the self.…

“He as sumes fab ri ca tions to be the self.…

“He as sumes con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.

“He keeps run ning around and cir cling around that very form… that
very feel ing… that very per cep tion… those very fab ri ca tions… that very
con scious ness. Run ning and cir cling around form… feel ing… per cep -
tion… fab ri ca tions… con scious ness, he is not set loose from form, not
set loose from feel ing… from per cep tion… from fab ri ca tions… not set
loose from con scious ness. He is not set loose from birth, ag ing, & death;
from sor rows, lamen ta tions, pains, dis tresses, & de spairs. He is not set
loose, I tell you, from suff er ing & stress.

“But a well-in structed dis ci ple of the no ble ones—who has re gard for
no ble ones, is well-versed & dis ci plined in their Dhamma; who has re -
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gard for peo ple of in tegrity, is well-versed & dis ci plined in their
Dhamma—doesn’t as sume form to be the self, or the self as pos sess ing
form, or form as in the self, or the self as in form.

“He doesn’t as sume feel ing to be the self.…

“He doesn’t as sume per cep tion to be the self.…

“He doesn’t as sume fab ri ca tions to be the self.…

“He doesn’t as sume con scious ness to be the self, or the self as pos sess -
ing con scious ness, or con scious ness as in the self, or the self as in con -
scious ness.

“He doesn’t run around or cir cle around that very form… that very
feel ing… that very per cep tion… those very fab ri ca tions… that very con -
scious ness. He is set loose from form, set loose from feel ing… from per -
cep tion… from fab ri ca tions… set loose from con scious ness. He is set
loose from birth, ag ing, & death; from sor rows, lamen ta tions, pains, dis -
tresses, & de spairs. He is set loose, I tell you, from suff er ing & stress.”

The Leash (2)
 

Gad dūla Sutta  (SN 22:100)

Near Sā vatthī. There the Blessed One said: “Monks, from an in con -
ceiv able be gin ning comes trans mi gra tion. A be gin ning point is not ev i -
dent, al though be ings hin dered by ig no rance and fet tered by crav ing are
trans mi grat ing & wan der ing on.

“It’s just as when a dog is tied by a leash to a post or stake: If it walks,
it walks right around that post or stake. If it stands, it stands right next to
that post or stake. If it sits, it sits right next to that post or stake. If it lies
down, it lies down right next to that post or stake.

“In the same way, an unin structed run-of-the-mill per son re gards form
as: ‘This is mine, this is my self, this is what I am.’ He re gards feel ing…
per cep tion… fab ri ca tions… con scious ness as: ‘This is mine, this is my
self, this is what I am.’ If he walks, he walks right around these five cling -
ing-ag gre gates. If he stands, he stands right next to these five cling ing-ag -
gre gates. If he sits, he sits right next to these five cling ing-ag gre gates. If
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he lies down, he lies down right next to these five cling ing-ag gre gates.
Thus one should re flect on one’s mind with ev ery mo ment: ‘For a long
time has this mind been de filed by pas sion, aver sion, & delu sion.’ From
the de file ment of the mind are be ings de filed. From the pu rifi ca tion of
the mind are be ings pu ri fied.

“Monks, have you ever seen a mov ing-pic ture show?”1

“Yes, lord.”

“That mov ing-pic ture show was cre ated by the mind. And this mind
is even more var ie gated than a mov ing-pic ture show. Thus one should re -
flect on one’s mind with ev ery mo ment: ‘For a long time has this mind
been de filed by pas sion, aver sion, & delu sion.’ From the de file ment of
the mind are be ings de filed. From the pu rifi ca tion of the mind are be -
ings pu ri fied.

“Monks, I can imag ine no one group of be ings more var ie gated than
that of com mon an i mals. Com mon an i mals are cre ated by mind. And
the mind is even more var ie gated than com mon an i mals. Thus one
should re flect on one’s mind with ev ery mo ment: ‘For a long time has
this mind been de filed by pas sion, aver sion, & delu sion.’ From the de file -
ment of the mind are be ings de filed. From the pu rifi ca tion of the mind
are be ings pu ri fied.

“It’s just as when—there be ing dye, lac, yel low or pi ment, in digo, or
crim son—a dyer or painter would paint the pic ture of a woman or a
man, com plete in all its parts, on a well-pol ished panel or wall, or on a
piece of cloth; in the same way, an unin structed, run-of-the-mill per son,
when cre at ing, cre ates noth ing but form… feel ing… per cep tion… fab ri -
ca tions… con scious ness.

“Now what do you think, monks? Is form con stant or in con stant?”
“In con stant, lord.” “And is that which is in con stant ease ful or stress ful?”
“Stress ful, lord.” “And is it fit ting to re gard what is in con stant, stress ful,
sub ject to change as: ‘This is mine. This is my self. This is what I am’?”

“No, lord.”

“… Is feel ing con stant or in con stant?”—“In con stant, lord.” …

“… Is per cep tion con stant or in con stant?”—“In con stant, lord.” …

“… Are fab ri ca tions con stant or in con stant?”—“In con stant, lord.” …
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“What do you think, monks? Is con scious ness con stant or in con -
stant?” “In con stant, lord.” “And is that which is in con stant ease ful or
stress ful?” “Stress ful, lord.” “And is it fit ting to re gard what is in con stant,
stress ful, sub ject to change as: ‘This is mine. This is my self. This is what
I am’?”

“No, lord.”

“Thus, monks, any form what so ever that is past, fu ture, or present; in -
ter nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev -
ery form is to be seen as it has come to be with right dis cern ment as:
‘This is not mine. This is not my self. This is not what I am.’

“Any feel ing what so ever.…

“Any per cep tion what so ever.…

“Any fab ri ca tions what so ever.…

“Any con scious ness what so ever that is past, fu ture, or present; in ter -
nal or ex ter nal; bla tant or sub tle; com mon or sub lime; far or near: Ev ery
con scious ness is to be seen as it has come to be with right dis cern ment
as: ‘This is not mine. This is not my self. This is not what I am.’

“See ing thus, the well-in structed dis ci ple of the no ble ones grows dis -
en chanted with the body, dis en chanted with feel ing, dis en chanted with
per cep tion, dis en chanted with fab ri ca tions, dis en chanted with con -
scious ness. Dis en chanted, he be comes dis pas sion ate. Through dis pas -
sion, he is re leased. With re lease, there is the knowl edge, ‘Re leased.’ He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There
is noth ing fur ther for this world.’”

Note

1. A mov ing-pic ture show was an an cient form of en ter tain ment in Asia,
in which semi-trans par ent pic tures were placed in front of a lantern to cast
im ages on walls or cloth screens in or der to il lus trate a tale told by a pro fes -
sional story-teller. De scen dants of this form of en ter tain ment in clude the
shadow-pup pet the ater of East and South east Asia.

See also: SN 12:61; SN 15:3; SN 15:5; SN 15:6; SN 15:8; SN 15:9; SN 15:11;

SN 15:12; SN 15:13; SN 15:14; AN 1:48; Dhp 33–37
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The Ship
 

Nava Sutta  (SN 22:101)

Near Sā vatthī. There the Blessed One said, “I tell you, monks: It is for
one who knows & sees that there is the end ing of effl u ents. For one who
knows & sees what is there the end ing of effl u ents? ‘Such is form, such
its orig i na tion, such its pass ing away. Such is feel ing.… Such is per cep -
tion.… Such are fab ri ca tions.… Such is con scious ness, such its orig i na -
tion, such its pass ing away.’ It is for one who knows & sees in this way
that there is the end ing of effl u ents.

“Even though this wish may oc cur to a monk who dwells with out de -
vot ing him self to de vel op ment—‘O that my mind might be re leased
from effl u ents through lack of cling ing!’—still his mind is not re leased
from effl u ents through lack of cling ing. Why is that? From lack of de vel -
op ing, it should be said. Lack of de vel op ing what? The four es tab lish ing
of mind ful ness, the four right ex er tions, the four bases of power, the five
fac ul ties, the five strengths, the seven fac tors for awak en ing, the no ble
eight fold path.1

“Sup pose a hen has eight, ten, or twelve eggs: If she doesn’t cover
them rightly, warm them rightly, or in cu bate them rightly, then even
though this wish may oc cur to her—‘O that my chicks might break
through the egg shells with their spiked claws or beaks and hatch out
safely!’—still it is not pos si ble that the chicks will break through the egg
shells with their spiked claws or beaks and hatch out safely. Why is that?
Be cause the hen has not cov ered them rightly, warmed them rightly, or
in cu bated them rightly. In the same way, even though this wish may oc -
cur to a monk who dwells with out de vot ing him self to de vel op ment
—‘O that my mind might be re leased from effl u ents through lack of
cling ing!’—still his mind is not re leased from effl u ents through lack of
cling ing. Why is that? From lack of de vel op ing, it should be said. Lack of
de vel op ing what? The four es tab lish ing of mind ful ness, the four right ex -
er tions, the four bases of power, the five fac ul ties, the five strengths, the
seven fac tors for awak en ing, the no ble eight fold path.
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“Even though this wish may not oc cur to a monk who dwells de vot -
ing him self to de vel op ment—‘O that my mind might be re leased from
effl u ents through lack of cling ing!’—still his mind is re leased from effl u -
ents through lack of cling ing. Why is that? From de vel op ing, it should
be said. De vel op ing what? The four es tab lish ing of mind ful ness, the four
right ex er tions, the four bases of power, the five fac ul ties, the five
strengths, the seven fac tors for awak en ing, the no ble eight fold path.

“Sup pose a hen has eight, ten, or twelve eggs that she cov ers rightly,
warms rightly, & in cu bates rightly: Even though this wish may not oc cur
to her—‘O that my chicks might break through the egg shells with their
spiked claws or beaks and hatch out safely!’—still it is pos si ble that the
chicks will break through the egg shells with their spiked claws or beaks
and hatch out safely. Why is that? Be cause the hen has cov ered them,
warmed them, & in cu bated them rightly. In the same way, even though
this wish may not oc cur to a monk who dwells de vot ing him self to de -
vel op ment—‘O that my mind might be re leased from effl u ents through
lack of cling ing!’—still his mind is re leased from effl u ents through lack
of cling ing. Why is that? From de vel op ing, it should be said. De vel op ing
what? The four es tab lish ing of mind ful ness, the four right ex er tions, the
four bases of power, the five fac ul ties, the five strengths, the seven fac tors
for awak en ing, the no ble eight fold path.

“Just as when a car pen ter or car pen ter’s ap pren tice sees the marks of
his fin gers or thumb on the han dle of his adze but does not know, ‘To -
day my adze han dle wore down this much, or yes ter day it wore down
that much, or the day be fore yes ter day it wore down this much,’ still he
knows it is worn through when it is worn through. In the same way,
when a monk dwells de vot ing him self to de vel op ment, he does not
know, ‘To day my effl u ents wore down this much, or yes ter day they wore
down that much, or the day be fore yes ter day they wore down this much,’
still he knows they are worn through when they are worn through.

“Just as when an ocean-go ing ship, rigged with masts & stays, af ter six
months on the wa ter, is left on shore for the win ter: Its stays, weath ered
by the heat & wind, moist ened by the clouds of the rainy sea son, eas ily
wither & rot away. In the same way, when a monk dwells de vot ing him -
self to de vel op ment, his fet ters eas ily wither & rot away.”
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Note

1. These seven sets of qual i ties are to gether termed the wings to awak en -
ing (bodhi-pakkhiya-dhamma). Ac cord ing to DN 16, they con sti tute the Bud -
dha’s own sum mary of his most im por tant teach ings.

See also: MN 126; SN 42:6; AN 3:93; AN 5:43

Cling ing
 

Up ādāna Sutta  (SN 22:121)

Near Sā vatthī. There the Blessed One said, “Monks, I will teach you
clingable phe nom ena & cling ing. Lis ten & pay close at ten tion. I will
speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “And what, monks, are clingable phe nom ena?
What is cling ing?

“Form is a clingable phe nom e non. Any de sire-pas sion re lated to it, is
cling ing re lated to it.

“Feel ing is a clingable phe nom e non. Any de sire-pas sion re lated to it,
is cling ing re lated to it.

“Per cep tion is a clingable phe nom e non. Any de sire-pas sion re lated to
it, is cling ing re lated to it.

“Fab ri ca tions are clingable phe nom ena. Any de sire-pas sion re lated to
them, is cling ing re lated to them.

“Con scious ness is a clingable phe nom e non. Any de sire-pas sion re -
lated to it, is cling ing re lated to it.

“These are called clingable phe nom ena. This is cling ing.”

See also: MN 44; MN 109; SN 22:48; SN 27:1–10; SN 35:191
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Vir tu ous
 

Sīla vant Sutta  (SN 22:122)

On one oc ca sion Ven. Sāriputta & Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then Ven. Mahā Koṭṭhita,
emerg ing from his seclu sion in the evening, went to Ven. Sāriputta and,
on ar rival, ex changed cour te ous greet ings with him. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to Ven. Sāriputta, “Sāriputta my friend, which things
should a vir tu ous monk at tend to in an ap pro pri ate way?”

“A vir tu ous monk, Koṭṭhita my friend, should at tend in an ap pro pri -
ate way to the five cling ing-ag gre gates as in con stant, stress ful, a dis ease, a
can cer, an ar row, painful, an affl ic tion, alien, a dis so lu tion, an empti ness,
not-self. Which five? The form cling ing-ag gre gate, the feel ing cling ing-ag -
gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions cling ing-ag -
gre gate, the con scious ness cling ing-ag gre gate. A vir tu ous monk should
at tend in an ap pro pri ate way to these five cling ing-ag gre gates as in con -
stant, stress ful, a dis ease, a can cer, an ar row, painful, an affl ic tion, alien, a
dis so lu tion, an empti ness, not-self. For it is pos si ble that a vir tu ous
monk, at tend ing in an ap pro pri ate way to these five cling ing-ag gre gates
as in con stant… not-self, would re al ize the fruit of stream-en try.”

“Then which things should a monk who has at tained stream-en try at -
tend to in an ap pro pri ate way?”

“A monk who has at tained stream-en try should at tend in an ap pro pri -
ate way to these five cling ing-ag gre gates as in con stant, stress ful, a dis ease,
a can cer, an ar row, painful, an affl ic tion, alien, a dis so lu tion, an empti -
ness, not-self. For it is pos si ble that a monk who has at tained stream-en -
try, at tend ing in an ap pro pri ate way to these five cling ing-ag gre gates as
in con stant… not-self, would re al ize the fruit of once-re turn ing.”

“Then which things should a monk who has at tained once-re turn ing
at tend to in an ap pro pri ate way?”
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“A monk who has at tained once-re turn ing should at tend in an ap pro -
pri ate way to these five cling ing-ag gre gates as in con stant, stress ful, a dis -
ease, a can cer, an ar row, painful, an affl ic tion, alien, a dis so lu tion, an
empti ness, not-self. For it is pos si ble that a monk who has at tained once-
re turn ing, at tend ing in an ap pro pri ate way to these five cling ing-ag gre -
gates as in con stant… not-self, would re al ize the fruit of non-re turn ing.”

“Then which things should a monk who has at tained non-re turn ing
at tend to in an ap pro pri ate way?”

“A monk who has at tained non-re turn ing should at tend in an ap pro -
pri ate way to these five cling ing-ag gre gates as in con stant, stress ful, a dis -
ease, a can cer, an ar row, painful, an affl ic tion, alien, a dis so lu tion, an
empti ness, not-self. For it is pos si ble that a monk who has at tained non-
re turn ing, at tend ing in an ap pro pri ate way to these five cling ing-ag gre -
gates as in con stant… not-self, would re al ize the fruit of ara hantship.”

“Then which things should an ara hant at tend to in an ap pro pri ate
way?”

“An ara hant should at tend in an ap pro pri ate way to these five cling -
ing-ag gre gates as in con stant, stress ful, a dis ease, a can cer, an ar row,
painful, an affl ic tion, alien, a dis so lu tion, an empti ness, not-self. Al -
though, for an ara hant, there is noth ing fur ther to do, and noth ing to
add to what has been done, still these things—when de vel oped & pur -
sued—lead both to a pleas ant abid ing in the here & now and to mind -
ful ness & alert ness.”

See also: MN 2; SN 22:23; SN 46:51; AN 9:36

Sub ject to Orig i na tion (1)
 

Samu daya-dhamma Sutta  (SN 22:126)

At Sā vatthī. Then a cer tain monk went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As he was sit ting there
he said to the Blessed One, “‘Ig no rance, ig no rance,’ it is said, lord. Which
ig no rance? And to what ex tent is one im mersed in ig no rance?”
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“There is the case, monk, where an unin structed run-of-the-mill per -
son doesn’t dis cern, as it has come to be, form sub ject to orig i na tion as
form sub ject to orig i na tion.1 He doesn’t dis cern, as it has come to be,
form sub ject to pass ing away as form sub ject to pass ing away. He doesn’t
dis cern, as it has come to be, form sub ject to orig i na tion & pass ing away
as form sub ject to orig i na tion & pass ing away.

“He doesn’t dis cern, as it has come to be, feel ing sub ject to orig i na -
tion as feel ing sub ject to orig i na tion. He doesn’t dis cern, as it has come
to be, feel ing sub ject to pass ing away as feel ing sub ject to pass ing away.
He doesn’t dis cern, as it has come to be, feel ing sub ject to orig i na tion &
pass ing away as feel ing sub ject to orig i na tion & pass ing away.

“He doesn’t dis cern, as it has come to be, per cep tion sub ject to orig i -
na tion as per cep tion sub ject to orig i na tion. He doesn’t dis cern, as it has
come to be, per cep tion sub ject to pass ing away as per cep tion sub ject to
pass ing away. He doesn’t dis cern, as it has come to be, per cep tion sub ject
to orig i na tion & pass ing away as per cep tion sub ject to orig i na tion &
pass ing away.

“He doesn’t dis cern, as it they have come to be, fab ri ca tions sub ject to
orig i na tion as fab ri ca tions sub ject to orig i na tion. He doesn’t dis cern, as
they have come to be, fab ri ca tions sub ject to pass ing away as fab ri ca tions
sub ject to pass ing away. He doesn’t dis cern, as they have come to be, fab -
ri ca tions sub ject to orig i na tion & pass ing away as fab ri ca tions sub ject to
orig i na tion & pass ing away.

“He doesn’t dis cern, as it has come to be, con scious ness sub ject to
orig i na tion as con scious ness sub ject to orig i na tion. He doesn’t dis cern,
as it has come to be, con scious ness sub ject to pass ing away as con scious -
ness sub ject to pass ing away. He doesn’t dis cern, as it has come to be,
con scious ness sub ject to orig i na tion & pass ing away as con scious ness
sub ject to orig i na tion & pass ing away.

“This, monk, is called ig no rance, and it’s to this ex tent that one is im -
mersed in ig no rance.”

Note

1. Here and in the fol low ing sutta, CDB mis trans lates samu daya, orig i na -
tion, as “aris ing.” This gives the im pres sion that ig no rance can be ended sim -
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ply through bare aware ness of the ag gre gates’ aris ing and pass ing away.
Samu daya, how ever, de notes a con di tion re spon si ble for mak ing the ag gre -
gates arise, some thing that can not be known through sim ply watch ing
them. One has to in ter act with them in a way that al lows one to see which
fac tors co-aris ing with the ag gre gates are ac tu ally caus ing them to arise, and
which are not. SN 22:5 rec om mends de vel op ing con cen tra tion for this pur -
pose. AN 9:36 ex pands on this rec om men da tion, show ing how con cen tra -
tion is ac tu ally com posed of ag gre gates. In this way, one learns about the
orig i na tion of the ag gre gates by try ing to make a state of con cen tra tion
from them.

SN 22:5 also iden ti fies acts of en joy ing, wel com ing, and re main ing fas -
tened as the orig i na tion of the ag gre gates. SN 22:56–57 iden tify the orig i na -
tion of nu tri ment as the orig i na tion of form; the orig i na tion of con tact as
the orig i na tion of feel ing, per cep tion, and fab ri ca tions; and the orig i na tion
of name-&-form as the orig i na tion of con scious ness. These two analy ses can
per haps be com bined by not ing, in the case of form, that the sim ple pres -
ence of nu tri ment does not cause form. There has to be the act of wel com -
ing, etc., that causes one to take the nu tri ment that nur tures form.

See also: SN 12:2

Sub ject to Orig i na tion (2)
 

Samu daya-dhamma Sutta  (SN 22:127)

At Sā vatthī. Then a cer tain monk went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As he was sit ting there
he said to the Blessed One, “‘Clear know ing, clear know ing,’ it is said,
lord. Which clear know ing? And to what ex tent is one im mersed in clear
know ing?”

“There is the case, monk, where an in structed dis ci ple of the no ble
ones dis cerns, as it has come to be, form sub ject to orig i na tion as form
sub ject to orig i na tion. He dis cerns, as it has come to be, form sub ject to
pass ing away as form sub ject to pass ing away. He dis cerns, as it has come
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to be, form sub ject to orig i na tion & pass ing away as form sub ject to
orig i na tion & pass ing away.

“He dis cerns, as it has come to be, feel ing sub ject to orig i na tion as
feel ing sub ject to orig i na tion. He dis cerns, as it has come to be, feel ing
sub ject to pass ing away as feel ing sub ject to pass ing away. He dis cerns, as
it has come to be, feel ing sub ject to orig i na tion & pass ing away as feel -
ing sub ject to orig i na tion & pass ing away.

“He dis cerns, as it has come to be, per cep tion sub ject to orig i na tion
as per cep tion sub ject to orig i na tion. He dis cerns, as it has come to be,
per cep tion sub ject to pass ing away as per cep tion sub ject to pass ing away.
He dis cerns, as it has come to be, per cep tion sub ject to orig i na tion &
pass ing away as per cep tion sub ject to orig i na tion & pass ing away.

“He dis cerns, as it they have come to be, fab ri ca tions sub ject to orig i -
na tion as fab ri ca tions sub ject to orig i na tion. He dis cerns, as they have
come to be, fab ri ca tions sub ject to pass ing away as fab ri ca tions sub ject to
pass ing away. He dis cerns, as they have come to be, fab ri ca tions sub ject
to orig i na tion & pass ing away as fab ri ca tions sub ject to orig i na tion &
pass ing away.

“He dis cerns, as it has come to be, con scious ness sub ject to orig i na -
tion as con scious ness sub ject to orig i na tion. He dis cerns, as it has come
to be, con scious ness sub ject to pass ing away as con scious ness sub ject to
pass ing away. He dis cerns, as it has come to be, con scious ness sub ject to
orig i na tion & pass ing away as con scious ness sub ject to orig i na tion &
pass ing away.

“This, monk, is called clear know ing, and it’s to this ex tent that one is
im mersed in clear know ing.”

Orig i na tion (1)
 

Samu daya Sutta  (SN 22:131)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. As he was sit ting to one side,
Ven. Mahā Koṭṭhita said to Ven. Sāriputta, “‘Ig no rance, ig no rance,’ it is
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said, friend Sāriputta. Which ig no rance? And to what ex tent is one im -
mersed in ig no rance?”

“There is the case, my friend, where an unin structed, run-of-the-mill
per son doesn’t dis cern, as they have come to be, the orig i na tion, the dis -
ap pear ance, the al lure, the draw backs of—and the es cape from—form.

“He doesn’t dis cern, as they have come to be, the orig i na tion, the dis -
ap pear ance, the al lure, the draw backs of—and the es cape from—feel ing.

“He doesn’t dis cern, as they have come to be, the orig i na tion, the dis -
ap pear ance, the al lure, the draw backs of—and the es cape from—per cep -
tion.

“He doesn’t dis cern, as they have come to be, the orig i na tion, the dis -
ap pear ance, the al lure, the draw backs of—and the es cape from—fab ri ca -
tions.

“He doesn’t dis cern, as they have come to be, the orig i na tion, the dis -
ap pear ance, the al lure, the draw backs of—and the es cape from—con -
scious ness.

“This, my friend, is called ig no rance, and it’s to this ex tent that one is
im mersed in ig no rance.”

See also: SN 22:5; SN 22:56–57

Orig i na tion (2)
 

Samu daya Sutta  (SN 22:132)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. As he was sit ting to one side,
Ven. Mahā Koṭṭhita said to Ven. Sāriputta, “‘Clear know ing, clear know -
ing,’ it is said, friend Sāriputta. Which clear know ing? And to what ex -
tent is one im mersed in clear know ing?”

“There is the case, my friend, where an in structed dis ci ple of the no -
ble ones dis cerns, as they have come to be, the orig i na tion, the dis ap -
pear ance, the al lure, the draw backs of—and the es cape from—form.
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“He dis cerns, as they have come to be, the orig i na tion, the dis ap pear -
ance, the al lure, the draw backs of—and the es cape from—feel ing.

“He dis cerns, as they have come to be, the orig i na tion, the dis ap pear -
ance, the al lure, the draw backs of—and the es cape from—per cep tion.

“He dis cerns, as they have come to be, the orig i na tion, the dis ap pear -
ance, the al lure, the draw backs of—and the es cape from—fab ri ca tions.

“He dis cerns, as they have come to be, the orig i na tion, the dis ap pear -
ance, the al lure, the draw backs of—and the es cape from—con scious ness.

“This, my friend, is called clear know ing, and it’s to this ex tent that
one is im mersed in clear know ing.”

A Be ing
 

Satta Sutta  (SN 23:2)

A num ber of dis courses (among them, SN 35:191; AN 6:63) make the
point that the mind is fet tered, not by things like the five ag gre gates or the ob -
jects of the six senses, but by the act of pas sion & de light for them. There are
two ways to try to cut through this fet ter. One is to fo cus on the draw backs of
pas sion & de light in & of them selves, see ing clearly the stress & suff er ing they
en gen der in the mind. The other is to an a lyze the ob jects of pas sion & de light
in such a way that they no longer seem wor thy of in ter est. This sec ond ap -
proach is the one rec om mended in this dis course: when the Bud dha talks of
“smash ing, scat ter ing, & de mol ish ing form (etc.) and mak ing it un fit for play,”
he is re fer ring to the prac tice of an a lyz ing form minutely into its com po nent
parts un til it no longer seems a fit ob ject for pas sion & de light. When all five
ag gre gates can be treated in this way, the mind is left with no con di tioned ob -
ject to serve as a fo cal point for its pas sion, and so is re leased—at the very least
—to the stage of awak en ing called non-re turn.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Rādha
went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
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to one side. As he was sit ting there he said to the Blessed One: “‘A be ing,’
lord. ‘A be ing,’ it’s said. To what ex tent is one said to be ‘a be ing’?”

“Any de sire, pas sion, de light, or crav ing for form, Rādha: when one is
caught up [satta] there, tied up [visatta] there, one is said to be ‘a be ing
[satta].’

“Any de sire, pas sion, de light, or crav ing for feel ing… per cep tion…
fab ri ca tions…

“Any de sire, pas sion, de light, or crav ing for con scious ness, Rādha:
when one is caught up there, tied up there, one is said to be ‘a be ing.’

“Just as when boys or girls are play ing with lit tle sand cas tles (lit: dirt
houses): as long as they are not free from pas sion, de sire, love, thirst,
fever, & crav ing for those lit tle sand cas tles, that’s how long they have
fun with those sand cas tles, en joy them, trea sure them, feel pos ses sive of
them. But when they be come free from pas sion, de sire, love, thirst, fever,
& crav ing for those lit tle sand cas tles, then they smash them, scat ter
them, de mol ish them with their hands or feet and make them un fit for
play.

“In the same way, Rādha, you too should smash, scat ter, & de mol ish
form, and make it un fit for play. Prac tice for the end ing of crav ing for
form.

“You should smash, scat ter, & de mol ish feel ing, and make it un fit for
play. Prac tice for the end ing of crav ing for feel ing.

“You should smash, scat ter, & de mol ish per cep tion, and make it un fit
for play. Prac tice for the end ing of crav ing for per cep tion.

“You should smash, scat ter, & de mol ish fab ri ca tions, and make them
un fit for play. Prac tice for the end ing of crav ing for fab ri ca tions.

“You should smash, scat ter, & de mol ish con scious ness and make it
un fit for play. Prac tice for the end ing of crav ing for con scious ness—be -
cause the end ing of crav ing, Rādha, is un bind ing.”

See also: SN 1:55; SN 5:10; SN 22:36; SN 35:205; Khp 4
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The Eye
 

Cakkhu Sutta  (SN 25:1)

Near Sā vatthī. “Monks, the eye is in con stant, change able, al ter able.
The ear… The nose… The tongue… The body… The mind is in con stant,
change able, al ter able.

“One who has con vic tion & be lief that these phe nom ena are this way
is called a faith-fol lower: one who has en tered the or der li ness of right -
ness, en tered the plane of peo ple of in tegrity, tran scended the plane of
the run-of-the-mill. He is in ca pable of do ing any deed by which he
might be re born in hell, in the an i mal womb, or in the realm of hun gry
ghosts. He is in ca pable of pass ing away un til he has re al ized the fruit of
stream-en try.

“One who, af ter pon der ing with a mod icum of dis cern ment, has ac -
cepted that these phe nom ena are this way is called a Dhamma-fol lower:
one who has en tered the or der li ness of right ness, en tered the plane of
peo ple of in tegrity, tran scended the plane of the run-of-the-mill. He is in -
ca pable of do ing any deed by which he might be re born in hell, in the
an i mal womb, or in the realm of hun gry ghosts. He is in ca pable of pass -
ing away un til he has re al ized the fruit of stream-en try.

“One who knows and sees that these phe nom ena are this way is called
a stream-en terer, stead fast, never again des tined for states of woe, headed
for self-awak en ing.”

See also: MN 70

Forms
 

Rūpa Sutta  (SN 25:2)

Near Sā vatthī. “Monks, forms are in con stant, change able, al ter able.
Sounds.… Aro mas.… Fla vors.… Tac tile sen sa tions.… Ideas are in con -
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stant, change able, al ter able.…

Con scious ness
 

Viññāṇa Sutta  (SN 25:3)

Near Sā vatthī. “Monks, eye-con scious ness is in con stant, change able,
al ter able. Ear-con scious ness.… Nose-con scious ness.… Tongue-con scious -
ness.… Body-con scious ness.… In tel lect-con scious ness is in con stant,
change able, al ter able.…

Con tact
 

Phassa Sutta  (SN 25:4)

Near Sā vatthī. “Monks, eye-con tact is in con stant, change able, al ter -
able. Ear-con tact.… Nose-con tact.… Tongue-con tact.… Body-con tact.…
In tel lect-con tact is in con stant, change able, al ter able…

Feel ing
 

Vedanā Sutta  (SN 25:5)

Near Sā vatthī. “Monks, feel ing born of eye-con tact is in con stant,
change able, al ter able. Feel ing born of ear-con tact.… Feel ing born of
nose-con tact.… Feel ing born of tongue-con tact.… Feel ing born of body-
con tact.… Feel ing born of in tel lect-con tact is in con stant, change able, al -
ter able…

Per cep tion
 

Saññā Sutta  (SN 25:6)
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Near Sā vatthī. “Monks, per cep tion of forms is in con stant, change -
able, al ter able. Per cep tion of sounds.… Per cep tion of smells.… Per cep -
tion of tastes.… Per cep tion of tac tile sen sa tions.… Per cep tion of ideas is
in con stant, change able, al ter able.…

In ten tion
 

Cetanā Sutta  (SN 25:7)

Near Sā vatthī. “Monks, in ten tion for forms is in con stant, change able,
al ter able. In ten tion for sounds.… In ten tion for smells.… In ten tion for
tastes.… In ten tion for tac tile sen sa tions.… In ten tion for ideas is in con -
stant, change able, al ter able.…

Crav ing
 

Taṇhā Sutta  (SN 25:8)

Near Sā vatthī. “Monks, crav ing for forms is in con stant, change able,
al ter able. Crav ing for sounds.… Crav ing for smells.… Crav ing for tastes.
… Crav ing for tac tile sen sa tions.… Crav ing for ideas is in con stant,
change able, al ter able.…

Prop er ties
 

Dhātu Sutta  (SN 25:9)

Near Sā vatthī. “Monks, the earth prop erty is in con stant, change able,
al ter able. The liq uid prop erty.… The fire prop erty.… The wind prop erty.
… The space prop erty.… The con scious ness prop erty is in con stant,
change able, al ter able.…
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Ag gre gates
 

Khandha Sutta  (SN 25:10)

Near Sā vatthī. “Monks, form is in con stant, change able, al ter able.
Feel ing.… Per cep tion.… Fab ri ca tions.… Con scious ness is in con stant,
change able, al ter able.

“One who has con vic tion & be lief that these phe nom ena are this way
is called a faith-fol lower: one who has en tered the or der li ness of right -
ness, en tered the plane of peo ple of in tegrity, tran scended the plane of
the run-of-the-mill. He is in ca pable of do ing any deed by which he
might be re born in hell, in the an i mal womb, or in the realm of hun gry
ghosts. He is in ca pable of pass ing away un til he has re al ized the fruit of
stream-en try.

“One who, af ter pon der ing with a mod icum of dis cern ment, has ac -
cepted that these phe nom ena are this way is called a Dhamma-fol lower:
one who has en tered the or der li ness of right ness, en tered the plane of
peo ple of in tegrity, tran scended the plane of the run-of-the-mill. He is in -
ca pable of do ing any deed by which he might be re born in hell, in the
an i mal womb, or in the realm of hun gry ghosts. He is in ca pable of pass -
ing away un til he has re al ized the fruit of stream-en try.

“One who knows and sees that these phe nom ena are this way is called
a stream-en terer, stead fast, never again des tined for states of woe, headed
for self-awak en ing.”

The Eye
 

Cakkhu Sutta  (SN 27:1)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to the eye is a
de file ment of the mind. Any de sire-pas sion with re gard to the ear… the
nose… the tongue… the body… the in tel lect is a de file ment of the
mind. When, with re gard to these six bases, the de file ments of aware ness
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are aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”1

Note

1. Qual i ties worth re al iz ing are those as so ci ated with the third no ble
truth. See SN 56:11.

Forms
 

Rūpa Sutta  (SN 27:2)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to forms is a
de file ment of the mind. Any de sire-pas sion with re gard to sounds… aro -
mas… fla vors… tac tile sen sa tions… ideas is a de file ment of the mind.
When, with re gard to these six bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”

Con scious ness
 

Viññāṇa Sutta  (SN 27:3)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to eye-con -
scious ness is a de file ment of the mind. Any de sire-pas sion with re gard to
ear-con scious ness… nose-con scious ness… tongue-con scious ness… body-
con scious ness… in tel lect-con scious ness is a de file ment of the mind.
When, with re gard to these six bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”
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Con tact
 

Phassa Sutta  (SN 27:4)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to con tact at
the eye is a de file ment of the mind. Any de sire-pas sion with re gard to
con tact at the ear… con tact at the nose… con tact at the tongue… con -
tact at the body… con tact at the in tel lect is a de file ment of the mind.
When, with re gard to these six bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”

Feel ing
 

Vedanā Sutta  (SN 27:5)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to feel ing born
of con tact at the eye is a de file ment of the mind. Any de sire-pas sion with
re gard to feel ing born of con tact at the ear… feel ing born of con tact at
the nose… feel ing born of con tact at the tongue… feel ing born of con -
tact at the body… feel ing born of con tact at the in tel lect is a de file ment
of the mind. When, with re gard to these six bases, the de file ments of
aware ness are aban doned, then the mind is in clined to re nun ci a tion.
The mind fos tered by re nun ci a tion feels mal leable for the di rect know -
ing of those qual i ties worth re al iz ing.”

Per cep tion
 

Saññā Sutta  (SN 27:6)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to per cep tion
(nam ing, la bel ing) of forms is a de file ment of the mind. Any de sire-pas -
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sion with re gard to per cep tion of sounds… per cep tion of aro mas… per -
cep tion of fla vors… per cep tion of tac tile sen sa tions… per cep tion of
ideas is a de file ment of the mind. When, with re gard to these six bases,
the de file ments of aware ness are aban doned, then the mind is in clined
to re nun ci a tion. The mind fos tered by re nun ci a tion feels mal leable for
the di rect know ing of those qual i ties worth re al iz ing.”

In ten tion
 

Cetanā Sutta  (SN 27:7)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to in ten tions
in volv ing forms is a de file ment of the mind. Any de sire-pas sion with re -
gard to in ten tions in volv ing sounds… in ten tions in volv ing aro mas… in -
ten tions in volv ing fla vors… in ten tions in volv ing tac tile sen sa tions… in -
ten tions in volv ing ideas is a de file ment of the mind. When, with re gard
to these six bases, the de file ments of aware ness are aban doned, then the
mind is in clined to re nun ci a tion. The mind fos tered by re nun ci a tion
feels mal leable for the di rect know ing of those qual i ties worth re al iz ing.”

Crav ing
 

Taṇhā Sutta  (SN 27:8)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to crav ing for
forms is a de file ment of the mind. Any de sire-pas sion with re gard to
crav ing for sounds… crav ing for aro mas… crav ing for fla vors… crav ing
for tac tile sen sa tions… crav ing for ideas is a de file ment of the mind.
When, with re gard to these six bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”
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Prop er ties
 

Dhātu Sutta  (SN 27:9)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to the earth
prop erty is a de file ment of the mind. Any de sire-pas sion with re gard to
the liq uid prop erty… the fire prop erty… the wind prop erty… the space
prop erty… the con scious ness prop erty is a de file ment of the mind.
When, with re gard to these six bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”

Ag gre gates
 

Khandha Sutta  (SN 27:10)

Near Sā vatthī. “Monks, any de sire-pas sion with re gard to form is a de -
file ment of the mind. Any de sire-pas sion with re gard to feel ing… per -
cep tion… fab ri ca tions… con scious ness is a de file ment of the mind.
When, with re gard to these five bases, the de file ments of aware ness are
aban doned, then the mind is in clined to re nun ci a tion. The mind fos -
tered by re nun ci a tion feels mal leable for the di rect know ing of those
qual i ties worth re al iz ing.”
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The All
 

Sabba Sutta  (SN 35:23)

“Monks, I will teach you the All. Lis ten & pay close at ten tion. I will
speak.”

“As you say, lord,” the monks re sponded to the Blessed One.
The Blessed One said, “What is the All? Sim ply the eye & forms, ear

& sounds, nose & aro mas, tongue & fla vors, body & tac tile sen sa tions,
in tel lect & ideas. This, monks, is called the All.1 Any one who would say,
‘Re pu di at ing this All, I will de scribe an other,’ if ques tioned on what ex -
actly might be the grounds for his state ment, would be un able to ex plain
and, fur ther more, would be put to grief. Why? Be cause it lies be yond
range.”

Note

1. The Com men tary’s treat ment of this dis course is very pe cu liar. To be -
gin with, it de lin eates three other “All’s” in ad di tion to the one de fined here,
one of them sup pos edly larger in scope than the All of the six senses and
their ob jects: the All ness of the Bud dha’s om ni science (lit er ally, All-know -
ing ness). This, de spite the fact that the dis course says that the de scrip tion of
such an All lies be yond range.

Sec ondly, the Com men tary in cludes un bind ing (nib bāna) within the
scope of the All de scribed here—as a dhamma, or ob ject of the in tel lect—
even though there are many other dis courses in the Canon specifi  cally stat -
ing that un bind ing lies be yond the range of the six senses and their ob jects.
Sn 5:6, for in stance, in di cates that a per son who has at tained un bind ing has
gone be yond all phe nom ena (sabbe dhammā), and there fore can not be de -
scribed. SN 35:117 speaks of a di men sion that is to be ex pe ri enced with the
ces sa tion of the six sense me dia and the fad ing of their ob jects. MN 49 dis -
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cusses a “con scious ness with out sur face” (viññāṇaṁ anidas sanaṁ) that is not
ex pe ri enced through the “All ness of the All.” Fur ther more, SN 35:24 says
that the “All” is to be aban doned. At no point does the Canon say that un -
bind ing is to be aban doned. Un bind ing fol lows on ces sa tion (nirodha),

which is to be re al ized. Once un bind ing is re al ized, there are no fur ther
tasks to be done.

Thus it seems more likely that this dis course’s dis cus sion of “All” is
meant to limit the use of the word “all” through out the Bud dha’s teach ings
to the six sense me dia and their ob jects. As the fol low ing dis course shows,
this would also in clude the con scious ness, con tact, and feel ings con nected
with the sense me dia. Un bind ing would lie out side of the word, “all.” This
would fit in with an other point made sev eral times in the Canon: that dis -
pas sion is the high est of all dham mas (Iti 90), while the ara hant has gone
be yond even dis pas sion (Sn 4:6; Sn 4:10).

This raises the ques tion: If the word “all” does not in clude un bind ing,
does that mean that one may in fer from the state ment, “all phe nom ena are
not-self” that un bind ing is self? The an swer is No. As DN 15 notes, when all
ex pe ri ence of the senses ceases, there would not be the thought, “I am.” And
as AN 4:173 states, to even ask if there is any thing re main ing or not re main -
ing (or both, or nei ther) af ter the ces sa tion of the six sense me dia is to ob jec -
tify non-ob jec ti fi ca tion (see the In tro duc tion to MN 18). The range of ob jec -
ti fi ca tion goes only as far as the “All.” Per cep tions of self or not-self, which
would come un der the clas si fi ca tions and per cep tions of ob jec ti fi ca tion,
would not ap ply be yond the “All.” When the ces sa tion of the “All” is ex pe ri -
enced, all ob jec ti fi ca tion is al layed.

See also: MN 1; MN 148; MN 149; SN 12:15; SN 12:48

For Aban don ing
 

Pahāna Sutta  (SN 35:24)

“Monks, I will teach you the All as a phe nom e non to be aban doned.
Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.
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The Blessed One said, “And which All is a phe nom e non to be aban -
doned? The eye is to be aban doned.1 Forms are to be aban doned. Eye-
con scious ness is to be aban doned. Eye-con tact is to be aban doned. And
what ever there is that arises in de pen dence on eye-con tact—ex pe ri enced
as plea sure, pain or nei ther-plea sure-nor-pain—that too is to be aban -
doned.

“The ear is to be aban doned. Sounds are to be aban doned…
“The nose is to be aban doned. Aro mas are to be aban doned…
“The tongue is to be aban doned. Fla vors are to be aban doned…
“The body is to be aban doned. Tac tile sen sa tions are to be aban -

doned…
“The in tel lect is to be aban doned. Ideas are to be aban doned. In tel -

lect-con scious ness is to be aban doned. In tel lect-con tact is to be aban -
doned. And what ever there is that arises in de pen dence on in tel lect-con -
tact—ex pe ri enced as plea sure, pain or nei ther-plea sure-nor-pain—that
too is to be aban doned.

“This is called the All as a phe nom e non to be aban doned.”

Note

1. To aban don the eye, etc., here means to aban don pas sion and de sire
for these things. See SN 27:1–10

Aflame
 

Āditta-pariyāya Sutta  (SN 35:28)

I have heard that on one oc ca sion the Blessed One was stay ing near
Gayā at Gayā Head with 1,000 monks. There he ad dressed the monks:

“Monks, the All is aflame. Which All is aflame? The eye is aflame.
Forms are aflame. Eye-con scious ness is aflame. Eye-con tact is aflame.
And what ever there is that arises in de pen dence on eye-con tact—ex pe ri -
enced as plea sure, pain or nei ther-plea sure-nor-pain—that too is aflame.
Aflame with what? Aflame with the fire of pas sion, the fire of aver sion,
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the fire of delu sion. Aflame, I tell you, with birth, ag ing & death, with
sor rows, lamen ta tions, pains, dis tresses, & de spairs.

“The ear is aflame. Sounds are aflame…
“The nose is aflame. Aro mas are aflame…
“The tongue is aflame. Fla vors are aflame…
“The body is aflame. Tac tile sen sa tions are aflame…
“The in tel lect is aflame. Ideas are aflame. In tel lect-con scious ness is

aflame. In tel lect-con tact is aflame. And what ever there is that arises in
de pen dence on in tel lect-con tact—ex pe ri enced as plea sure, pain or nei -
ther-plea sure-nor-pain—that too is aflame. Aflame with what? Aflame
with the fire of pas sion, the fire of aver sion, the fire of delu sion. Aflame,
I say, with birth, ag ing & death, with sor rows, lamen ta tions, pains, dis -
tresses, & de spairs.

“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -
chanted with the eye, dis en chanted with forms, dis en chanted with eye-
con scious ness, dis en chanted with eye-con tact. And what ever there is that
arises in de pen dence on eye-con tact, ex pe ri enced as plea sure, pain or
nei ther-plea sure-nor-pain: With that, too, he grows dis en chanted.

“He grows dis en chanted with the ear…
“He grows dis en chanted with the nose…
“He grows dis en chanted with the tongue…
“He grows dis en chanted with the body…
“He grows dis en chanted with the in tel lect, dis en chanted with ideas,

dis en chanted with in tel lect-con scious ness, dis en chanted with in tel lect-
con tact. And what ever there is that arises in de pen dence on in tel lect-
con tact, ex pe ri enced as plea sure, pain or nei ther-plea sure-nor-pain: With
that, too, he grows dis en chanted. Dis en chanted, he be comes dis pas sion -
ate. Through dis pas sion, he is re leased. With re lease, there is the knowl -
edge, ‘Re leased.’ He dis cerns that ‘Birth is ended, the holy life ful filled,
the task done. There is noth ing fur ther for this world.’”

That is what the Blessed One said. Grat i fied, the monks de lighted in
the Blessed One’s words. And while this ex pla na tion was be ing given,
the minds of the 1,000 monks, through lack of cling ing/sus te nance, were
re leased from effl u ents.
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See also: MN 72; SN 12:52; Ud 3:10; Ud 8:9–10; Iti 44; Iti 93; Sn 5:6

To Mi ga jāla
 

Mi ga jāla Sutta  (SN 35:63)

Near Sā vatthī. Then Ven. Mi ga jāla went to the Blessed One and on ar -
rival, hav ing bowed down to him, sat to one side. As he was sit ting there
he said to the Blessed One: “‘A per son who is liv ing alone. A per son who
is liv ing alone,’ thus it is said. To what ex tent, lord, is one a per son who is
liv ing alone, and to what ex tent is one a per son who is liv ing with a
com pan ion?”

“Mi ga jāla, there are forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire—and a monk rel -
ishes them, wel comes them, & re mains fas tened to them. As he rel ishes
them, wel comes them, & re mains fas tened to them, de light arises. There
be ing de light, he is im pas sioned. Be ing im pas sioned, he is fet tered. A
monk joined with the fet ter of de light is said to be a per son who is liv ing
with a com pan ion.

“There are sounds cog niz able via the ear… aro mas cog niz able via the
nose… fla vors cog niz able via the tongue… tac tile sen sa tions cog niz able
via the body… ideas cog niz able via the in tel lect—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire—and a monk rel -
ishes them, wel comes them, & re mains fas tened to them. As he rel ishes
them, wel comes them, & re mains fas tened to them, de light arises. There
be ing de light, he is im pas sioned. Be ing im pas sioned, he is fet tered. A
monk joined with the fet ter of de light is said to be a per son who is liv ing
with a com pan ion.

“A per son liv ing in this way—even if he fre quents iso lated for est &
wilder ness dwellings, with an un pop u lated at mos phere, ly ing far from
hu man ity, ap pro pri ate for seclu sion—is still said to be liv ing with a com -
pan ion. Why is that? Be cause the crav ing that is his com pan ion has not
been aban doned by him. Thus he is said to be a per son who is liv ing
with a com pan ion.
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“Now, there are forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire—and a monk
does not rel ish them, wel come them, or re main fas tened to them. As he
doesn’t rel ish them, wel come them, or re main fas tened to them, de light
ceases. There be ing no de light, he is not im pas sioned. Be ing not im pas -
sioned, he is not fet tered. A monk dis joined from the fet ter of de light is
said to be a per son who is liv ing alone.

“There are sounds cog niz able via the ear… aro mas cog niz able via the
nose… fla vors cog niz able via the tongue… tac tile sen sa tions cog niz able
via the body… ideas cog niz able via the in tel lect—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire—and a monk
does not rel ish them, wel come them, or re main fas tened to them. As he
doesn’t rel ish them, wel come them, or re main fas tened to them, de light
ceases. There be ing no de light, he is not im pas sioned. Be ing not im pas -
sioned, he is not fet tered. A monk dis joined from the fet ter of de light is
said to be a per son who is liv ing alone.

“A per son liv ing in this way—even if he lives near a vil lage, as so ci at -
ing with monks & nuns, with male & fe male lay fol low ers, with kings &
royal min is ters, with sec tar i ans & their dis ci ples—is still said to be liv ing
alone. A per son liv ing alone is said to be a monk. Why is that? Be cause
the crav ing that is his com pan ion has been aban doned by him. Thus he
is said to be a per son who is liv ing alone.”

See also: SN 21:10; SN 35:95; AN 6:63; Dhp 353; Iti 15; Sn 1:3

Up asena
 

Up asena Sutta  (SN 35:69)

Once Ven. Sāriputta and Ven. Up asena were stay ing near Rā ja gaha in
the Cool For est, at Snakeshood Grotto. Then it so hap pened that a snake
fell on Ven. Up asena’s body (and bit him). Then Ven. Up asena said to the
monks, “Quick, friends, lift this body of mine onto a couch and carry it
out side be fore it’s scat tered like a fist ful of chaff!”
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When this was said, Ven. Sāriputta said to Ven. Up asena, “But we
don’t see any al ter ation in your body or change in your fac ul ties.”

Then Ven. Up asena said, “Quick, friends, lift this body of mine onto a
couch and carry it out side be fore it’s scat tered like a fist ful of chaff!
Friend Sāriputta, in any one who had the thought, ‘I am the eye’ or ‘The
eye is mine,’ ‘I am the ear’ or ‘The ear is mine,’ ‘I am the nose’ or ‘The
nose is mine,’ ‘I am the tongue’ or ‘The tongue is mine,’ ‘I am the body or
‘The body is mine,’ ‘I am the in tel lect’ or ‘The in tel lect is mine’: In him
there would be an al ter ation in his body or a change in his fac ul ties. But
as for me, the thought does not oc cur to me that ‘I am the eye’ or ‘The
eye is mine,’ … ‘I am the tongue’ or ‘The tongue is mine,’ … ‘I am the in -
tel lect’ or ‘The in tel lect is mine.’ So what al ter ation should there be in
my body, what change should there be in my fac ul ties?”

Now, Ven. Up asena’s I-mak ing, my-mak ing, & ob ses sion with con ceit
had al ready been well rooted out for a long time, which is why the
thought did not oc cur to him that “I am the eye” or “The eye is mine,” …
“I am the tongue” or “The tongue is mine,” … “I am the in tel lect” or
“The in tel lect is mine.”

Then the monks lifted Ven. Up asena’s body on a couch and car ried it
out side. And Ven. Up asena’s body was scat tered right there like a fist ful
of chaff.

See also: Ud 8:9–10; Thag 14:1; Thag 16:1

Ill (1)
 

Gilāna Sutta  (SN 35:74)

Near Sā vatthī. Then a cer tain monk went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side. As he was sit ting
there he said to the Blessed One, “Lord, in such and such a dwelling a
cer tain monk—newly or dained, not well known—is dis eased, in pain,
se verely ill. It would be good if the Blessed One would visit the monk,
out of sym pa thy for him.”
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Then the Blessed One, on hear ing the word “newly or dained,” on
hear ing the word “dis eased,” and re al iz ing that the monk was not well
known, went to him. The monk saw the Blessed One com ing from afar
and, on see ing him, stirred in his bed. Then the Blessed One said to him,
“Enough, monk. Don’t stir in your bed. There are these seats made
ready. I will sit down there.”

The Blessed One sat down on a seat made ready. Hav ing sat down, he
said to the monk, “I hope you are get ting bet ter, monk. I hope you are
com fort able. I hope that your pains are less en ing and not in creas ing. I
hope that there are signs of their less en ing, and not of their in creas ing.”

“I am not get ting bet ter, lord. I am not com fort able. My ex treme
pains are in creas ing, not less en ing. There are signs of their in creas ing,
and not of their less en ing.”

“Then I hope you have no anx i ety, monk. I hope you have no re -
morse.”

“Yes, lord, I do have not a small amount of anx i ety, not a small
amount of re morse.”

“I hope you can’t fault your self with re gard to your virtue.”
“No, lord, I can’t fault my self with re gard to my virtue.”
“Then what are you anx ious about? What is your re morse?”
“I un der stand that the Blessed One has not taught the Dhamma with

pu rity of virtue as its goal.”
“If you un der stand that I have not taught the Dhamma with pu rity of

virtue as its goal, then for what goal do you un der stand that I have
taught the Dhamma?”

“I un der stand that the Blessed One has taught the Dhamma with the
fad ing of pas sion as its goal.”

“Good, good, monk. It’s good that you un der stand that I have taught
the Dhamma with the fad ing of pas sion as its goal, for I have taught the
Dhamma with the fad ing of pas sion as its goal.

“What do you think, monk? Is the eye con stant or in con stant?
“In con stant, lord.”
“And is that which is in con stant ease ful or stress ful?”
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“Stress ful, lord.”
“And is it fit ting to re gard what is in con stant, stress ful, sub ject to

change as: ‘This is mine. This is my self. This is what I am’?”
“No, lord.”
“… Is the ear con stant or in con stant?”—“In con stant, lord.” …
“… Is the nose con stant or in con stant?”—“In con stant, lord.” …
“… Is the tongue con stant or in con stant?”—“In con stant, lord.” …
“… Is the body con stant or in con stant?”—“In con stant, lord.” …
“What do you think, monk? Is the in tel lect con stant or in con stant?”
“In con stant, lord.” “
And is that which is in con stant ease ful or stress ful?”
“Stress ful, lord.” “
And is it fit ting to re gard what is in con stant, stress ful, sub ject to

change as: ‘This is mine. This is my self. This is what I am’?”
“No, lord.”
“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -

chanted with the eye, dis en chanted with the ear, dis en chanted with the
nose, dis en chanted with the tongue, dis en chanted with the body, dis en -
chanted with the in tel lect. Dis en chanted, he be comes dis pas sion ate.
Through dis pas sion, he is re leased. With re lease, there is the knowl edge,
‘Re leased.’ He dis cerns that ‘Birth is ended, the holy life ful filled, the task
done. There is noth ing fur ther for this world.’”

That is what the Blessed One said. Grat i fied, the monk de lighted in
the Blessed One’s words. And while this ex pla na tion was be ing given,
there arose for the monk the dust less, stain less Dhamma eye: “What ever
is sub ject to orig i na tion is all sub ject to ces sa tion.”

See also: MN 146; SN 36:7; SN 46:14; SN 52:10; AN 4:173; AN 5:121; AN

10:60

Ill (2)
 

Gilāna Sutta  (SN 35:75)
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Near Sā vatthī. Then a cer tain monk went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side. As he was sit ting
there he said to the Blessed One, “Lord, in such and such a dwelling a
cer tain monk—newly or dained, not well known—is dis eased, in pain,
se verely ill. It would be good if the Blessed One would visit the monk,
out of sym pa thy for him.”

Then the Blessed One, on hear ing the word “newly or dained,” on
hear ing the word “dis eased,” and re al iz ing that the monk was not well
known, went to him. The monk saw the Blessed One com ing from afar
and, on see ing him, stirred in his bed. Then the Blessed One said to him,
“Enough, monk. Don’t stir in your bed. There are these seats made
ready. I will sit down there.”

The Blessed One sat down on a seat made ready. Hav ing sat down, he
said to the monk, “I hope you are get ting bet ter, monk. I hope you are
com fort able. I hope that your pains are less en ing and not in creas ing. I
hope that there are signs of their less en ing, and not of their in creas ing.”

“I am not get ting bet ter, lord. I am not com fort able. My ex treme
pains are in creas ing, not less en ing. There are signs of their in creas ing,
and not of their less en ing.”

“Then I hope you have no anx i ety, monk. I hope you have no re -
morse.”

“Yes, lord, I do have not a small amount of anx i ety, not a small
amount of re morse.”

“I hope you can’t fault your self with re gard to your virtue.”
“No, lord, I can’t fault my self with re gard to my virtue.”
“Then what are you anx ious about? What is your re morse?”
“I un der stand that the Blessed One has not taught the Dhamma with

pu rity of virtue as its goal.”
“If you un der stand that I have not taught the Dhamma with pu rity of

virtue as its goal, then for what goal do you un der stand that I have
taught the Dhamma?”

“I un der stand that the Blessed One has taught the Dhamma with to -
tal un bind ing through lack of cling ing as its goal.”
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“Good, good, monk. It’s good that you un der stand that I have taught
the Dhamma with to tal un bind ing through lack of cling ing as its goal,
for I have taught the Dhamma with to tal un bind ing through lack of
cling ing as its goal.

“What do you think, monk? Is the eye con stant or in con stant?
“In con stant, lord.”
“And is that which is in con stant ease ful or stress ful?”
“Stress ful, lord.”
“And is it fit ting to re gard what is in con stant, stress ful, sub ject to

change as: ‘This is mine. This is my self. This is what I am’?”
“No, lord.”
“… Is the ear con stant or in con stant?”—“In con stant, lord.” …
“… Is the nose con stant or in con stant?”—“In con stant, lord.” …
“… Is the tongue con stant or in con stant?”—“In con stant, lord.” …
“… Is the body con stant or in con stant?”—“In con stant, lord.” …
“What do you think, monk? Is the in tel lect con stant or in con stant?”
“In con stant, lord.” “
And is that which is in con stant ease ful or stress ful?”
“Stress ful, lord.” “
And is it fit ting to re gard what is in con stant, stress ful, sub ject to

change as: ‘This is mine. This is my self. This is what I am’?”
“No, lord.”
“See ing thus, the in structed dis ci ple of the no ble ones grows dis en -

chanted with the eye, dis en chanted with the ear, dis en chanted with the
nose, dis en chanted with the tongue, dis en chanted with the body, dis en -
chanted with the in tel lect. Dis en chanted, he be comes dis pas sion ate.
Through dis pas sion, he is re leased. With re lease, there is the knowl edge,
‘Re leased.’ He dis cerns that ‘Birth is ended, the holy life ful filled, the task
done. There is noth ing fur ther for this world.’”

That is what the Blessed One said. Grat i fied, the monk de lighted in
the Blessed One’s words. And while this ex pla na tion was be ing given,
the mind of that monk, through lack of cling ing/sus te nance, was re -
leased from effl u ents.
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Ig no rance
 

Avi jjā Sutta  (SN 35:80)

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, he said to
the Blessed One:

“Lord, is there any one thing with whose aban don ing in a monk ig -
no rance is aban doned and clear know ing arises?”

“Yes, monk, there is one thing with whose aban don ing in a monk ig -
no rance is aban doned and clear know ing arises.”

“What is that one thing?”
“Ig no rance, monk, is the one thing with whose aban don ing in a

monk ig no rance is aban doned and clear know ing arises.”1

“But how does a monk know, how does a monk see, so that ig no rance
is aban doned and clear know ing arises?”

“There is the case, monk, where a monk has heard, ‘All dham mas are
un wor thy of at tach ment.’ Hav ing heard that all dham mas are un wor thy
of at tach ment, he di rectly knows ev ery dhamma. Di rectly know ing ev ery
dhamma, he com pre hends ev ery dhamma. Com pre hend ing ev ery
dhamma, he sees all themes [all ob jects] as some thing sep a rate.2

“He sees the eye as some thing sep a rate. He sees forms as some thing
sep a rate. He sees eye-con scious ness as some thing sep a rate. He sees eye-
con tact as some thing sep a rate. And what ever arises in de pen dence on
eye-con tact—ex pe ri enced ei ther as plea sure, as pain, or as nei ther-plea -
sure-nor-pain—that too he sees as some thing sep a rate.

“He sees the ear as some thing sep a rate.…
“He sees the nose as some thing sep a rate.…
“He sees the tongue as some thing sep a rate.…
“He sees the body as some thing sep a rate.…
“He sees the in tel lect as some thing sep a rate. He sees ideas as some -

thing sep a rate. He sees in tel lect-con scious ness as some thing sep a rate. He
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sees in tel lect-con tact as some thing sep a rate. And what ever arises in de -
pen dence on in tel lect-con tact—ex pe ri enced ei ther as plea sure, as pain,
or as nei ther-plea sure-nor-pain—that too he sees as some thing sep a rate.

“This is how a monk knows, this is how a monk sees, so that ig no -
rance is aban doned and clear know ing arises.”

Notes

1. In other words, ig no rance is so fun da men tal that it has to be at tacked
di rectly.

2. Aññato: lit er ally, “as other.” The Com men tary ex plains this as “in an -
other way” or “diff er ently” from the way or di nary be ings view things, but
that does not fit with the syn tax of the Pali, nor does it re ally an swer the
monk’s ques tion.

See also: MN 140; MN 146; SN 12:15; AN 7:58

The World
 

Loka Sutta  (SN 35:82)

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, he said to
the Blessed One: “‘The world, the world [loka],’ it is said. In what re spect
does the word ‘world’ ap ply?”

“In so far as it dis in te grates [lu j jati], monk, it is called the ‘world.’ Now
what dis in te grates? The eye dis in te grates. Forms dis in te grate. Eye-con -
scious ness dis in te grates. Eye-con tact dis in te grates. And what ever there is
that arises in de pen dence on eye-con tact—ex pe ri enced as plea sure, pain
or nei ther-plea sure-nor-pain—that too dis in te grates.

“The ear dis in te grates. Sounds dis in te grate…
“The nose dis in te grates. Aro mas dis in te grate…
“The tongue dis in te grates. Tastes dis in te grate…
“The body dis in te grates. Tac tile sen sa tions dis in te grate…
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“The in tel lect dis in te grates. Ideas dis in te grate. In tel lect-con scious ness
dis in te grates. In tel lect-con tact dis in te grates. And what ever there is that
arises in de pen dence on in tel lect-con tact—ex pe ri enced as plea sure, pain
or nei ther-plea sure-nor-pain—that too dis in te grates.

“In so far as it dis in te grates, it is called the ‘world.’”

[Be cause the word loka can also mean ‘cos mos,’ this dis course can also be
trans lated as fol lows:]

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, he said to
the Blessed One: “‘The cos mos, the cos mos [loka],’ it is said. In what re -
spect does the word ‘cos mos’ ap ply?”

“In so far as it dis in te grates [lu j jati], monk, it is called the ‘cos mos.’
Now what dis in te grates? The eye dis in te grates. Forms dis in te grate. Eye-
con scious ness dis in te grates. Eye-con tact dis in te grates. And what ever
there is that arises in de pen dence on eye-con tact—ex pe ri enced as plea -
sure, pain or nei ther-plea sure-nor-pain—that too dis in te grates.

“The ear dis in te grates. Sounds dis in te grate…
“The nose dis in te grates. Aro mas dis in te grate…
“The tongue dis in te grates. Tastes dis in te grate…
“The body dis in te grates. Tac tile sen sa tions dis in te grate…
“The in tel lect dis in te grates. Ideas dis in te grate. In tel lect-con scious ness

dis in te grates. In tel lect-con tact dis in te grates. And what ever there is that
arises in de pen dence on in tel lect-con tact—ex pe ri enced as plea sure, pain
or nei ther-plea sure-nor-pain—that too dis in te grates.

“In so far as it dis in te grates, it is called the ‘cos mos.’”1

Note

1. For al ter na tive defi  ni tion of “world/cos mos,” see AN 9:38.

See also: DN 11; MN 82; SN 12:48; AN 4:45; AN 10:95
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Empty
 

Suñña Sutta  (SN 35:85)

Then Ven. Ānanda went to the Blessed One and on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there he said to
the Blessed One, “It is said that ‘the world is empty, the world is empty,’
lord. In what re spect is it said that ‘the world is empty?’”

“In so far as it is empty of a self or of any thing per tain ing to a self:
Thus it is said, Ānanda, that ‘the world is empty.’1 And what is empty of
a self or of any thing per tain ing to a self? The eye is empty of a self or of
any thing per tain ing to a self. Forms… Eye-con scious ness… Eye-con tact
is empty of a self or of any thing per tain ing to a self. And what ever there
is that arises in de pen dence on eye-con tact—ex pe ri enced as plea sure,
pain or nei ther-plea sure-nor-pain—that too is empty of a self or of any -
thing per tain ing to a self.

“The ear is empty.…
“The nose is empty.…
“The tongue is empty.…
“The body is empty.…
“The in tel lect is empty of a self or of any thing per tain ing to a self.

Ideas… In tel lect-con scious ness… In tel lect-con tact is empty of a self or of
any thing per tain ing to a self. And what ever there is that arises in de pen -
dence on in tel lect-con tact—ex pe ri enced as plea sure, pain or nei ther-plea -
sure-nor-pain—that too is empty of a self or of any thing per tain ing to a
self.

“Thus it is said that ‘the world is empty.’”

Note

1. This pas sage is some times in ter preted as an im plicit state ment that
there is no self. How ever, it has to be un der stood in the con text of three
other pas sages: In SN 35:82, the Bud dha de fines “world” as the six senses,
their ob jects, the con tact be tween them, and what ever arises based on that
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con tact. In AN 4:173, Ven. Sāriputta states that, with the fad ing and ces sa -
tion of the six me dia of con tact, one should not ask whether there is or isn’t
any thing left, as such ques tions ap ply the cat e gories of ob jec ti fi ca tion to
what is non-ob jec ti fied. In SN 35:117, the Bud dha in sists that the di men -
sion where the six sense me dia cease and fade should nev er the less be ex pe ri -
enced. Thus “world” here cov ers only the part of ex pe ri ence that can be de -
scribed. Be yond that range, per cep tions of “self” and “not-self” do not and
can not ap ply.

See also: MN 2; MN 121; SN 5:10; SN 12:15; SN 44:10; Ud 1:10; Sn 5:15

To Puṇṇa
 

Puṇṇa Sutta  (SN 35:88)

In the fol low ing trans la tion, the pas sage in braces { } is con tained in the
Thai edi tion of the Pali Canon, but not in the other ma jor edi tions.

*   *   *

Then Ven. Puṇṇa went to the Blessed One and on ar rival, hav ing
bowed down to the Blessed One, sat to one side. As he was sit ting there
he said to the Blessed One, “It would be good if the Blessed One would
teach me the Dhamma in brief so that, hav ing heard the Dhamma from
the Blessed One, I might dwell alone in seclu sion: heed ful, ar dent, & res -
o lute.”

“There are, Puṇṇa, forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, and re mains fas tened to them, then in him
—rel ish ing them, wel com ing them, and re main ing fas tened to them—
there arises de light. From the orig i na tion of de light, I tell you, comes the
orig i na tion of suff er ing & stress.

“There are sounds cog niz able via the ear… aro mas cog niz able by the
nose… fla vors cog niz able via the tongue… tac tile sen sa tions cog niz able
via the body…
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“There are ideas cog niz able via the in tel lect—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, and re mains fas tened to them, then in him
—rel ish ing them, wel com ing them, and re main ing fas tened to them—
there arises de light. From the orig i na tion of de light, I tell you, comes the
orig i na tion of suff er ing & stress.

“There are forms cog niz able via the eye—agree able, pleas ing, charm -
ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does not rel -
ish them, wel come them, or re main fas tened to them, then in him—not
rel ish ing them, not wel com ing them, not re main ing fas tened to them—
there arises no de light. From the ces sa tion of de light, I tell you, comes
the ces sa tion of suff er ing & stress.

“There are sounds cog niz able via the ear… aro mas cog niz able by the
nose… fla vors cog niz able via the tongue… tac tile sen sa tions cog niz able
via the body…

“There are ideas cog niz able via the in tel lect—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does
not rel ish them, wel come them, or re main fas tened to them, then in him
—not rel ish ing them, not wel com ing them, not re main ing fas tened to
them—there arises no de light. From the ces sa tion of de light, I tell you,
comes the ces sa tion of suff er ing & stress. {By this means, Puṇṇa, you are
not far from this Dhamma & Vinaya.”

When this was said, a cer tain monk said to the Blessed One, “Here is
where I am ill at ease, lord, for I don’t dis cern, as they have come to be,
the orig i na tion, the pass ing away, the al lure, the draw back, and the es -
cape from the six me dia of con tact.”

“Then what do you think, monk? Do you re gard that ‘The eye is not
mine. It is not my self. It is not what I am’?”

“Yes, lord.”
“Very good, monk. When it is well-seen by you with right dis cern -

ment that ‘The eye is not mine. It is not my self. It is not what I am,’ then
the first medium of con tact will be aban doned by you for the sake of no
fur ther be com ing in the fu ture.
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“Do you re gard that ‘The ear is not mine… The nose is not mine…
The tongue is not mine… The body is not mine…

Do you re gard that ‘The in tel lect is not mine. It is not my self. It is
not what I am’?”

“Yes, lord.”
“Very good, monk. When it is well-seen by you with right dis cern -

ment that ‘The in tel lect is not mine. It is not my self. It is not what I am,’
then the sixth medium of con tact will be aban doned by you for the sake
of no fur ther be com ing in the fu ture.}

“Well then, Puṇṇa. Now that I have in structed you with a brief in -
struc tion, in which coun try are you go ing to live?”

“Lord, there is a coun try called Sunā paranta. I am go ing to live there.”
“Puṇṇa, the Sunā paranta peo ple are fierce. They are rough. If they in -

sult and ridicule you, what will you think?”
“If they in sult and ridicule me, I will think, ‘These Sunā paranta peo -

ple are civ i lized, very civ i lized, in that they don’t hit me with their
hands.’ That is what I will think, O Blessed One. That is what I will
think, O One Well-Gone.”

“But if they hit you with their hands, what will you think?”
“…I will think, ‘These Sunā paranta peo ple are civ i lized, very civ i lized,

in that they don’t hit me with a clod’…”

“But if they hit you with a clod…?”
“…I will think, ‘These Sunā paranta peo ple are civ i lized, very civ i lized,

in that they don’t hit me with a stick’…”

“But if they hit you with a stick…?”
“…I will think, ‘These Sunā paranta peo ple are civ i lized, very civ i lized,

in that they don’t hit me with a knife’…”

“But if they hit you with a knife…?”
“…I will think, ‘These Sunā paranta peo ple are civ i lized, very civ i lized,

in that they don’t take my life with a sharp knife’…”

“But if they take your life with a sharp knife…?”
“If they take my life with a sharp knife, I will think, ‘There are dis ci -

ples of the Blessed One who—hor ri fied, hu mil i ated, and dis gusted by
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the body and by life—have sought for an as sas sin,1 but here I have met
my as sas sin with out search ing for him.’2 That is what I will think, O
Blessed One. That is what I will think, O One Well-Gone.”

“Good, Puṇṇa, very good. Pos sess ing such calm and self-con trol you
are fit to dwell among the Sunā paran tans. Now it is time to do as you see
fit.”

Then Ven. Puṇṇa, de light ing and re joic ing in the Blessed One’s
words, ris ing from his seat, bowed down to the Blessed One and left,
keep ing him on his right side. Set ting his dwelling in or der and tak ing
his robes & bowl, he set out for the Sunā paranta coun try and, af ter wan -
der ing stage by stage, he ar rived there. There he lived. Dur ing that Rains
re treat he es tab lished 500 male and 500 fe male lay fol low ers in the prac -
tice, while he re al ized the three knowl edges and then at tained to tal [fi -
nal] un bind ing.

Then a large num ber of monks went to the Blessed One and on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they said to him, “Lord, the clans man named Puṇṇa, whom the
Blessed One in structed with a brief in struc tion, has died. What is his des -
ti na tion? What is his fu ture state?”

“Monks, the clans man Puṇṇa was wise. He prac ticed the Dhamma in
ac cor dance with the Dhamma and did not pester me with is sues re lated
to the Dhamma. The clans man Puṇṇa is to tally un bound.”

Notes

1. Satthahāraka. Some schol ars have ob jected that this word could not
mean “as sas sin,” on the grounds that it is a neuter noun, and Pali does not
use neuter nouns to de scribe peo ple, but that is not true. For ex am ple,
kaṇṭaka, “thorn,” an other neuter noun, means “a sub ver sive”—sug gest ing
that neuter nouns were used to de scribe peo ple as a way of show ing dis re -
spect.

Even more to the point, MN 12 con tains ref er ences to peo ple who are
“hārakas”—a tiṇa-hārakaṁ, or grass-car rier, and a kaṭṭha-hārakaṁ, or fire -
wood car rier—show ing that the suffi x –harakaṁ can eas ily be used to in di -
cate a per son.
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2. In SN 54:9 and in the ori gin story to Pārājika 3, a group of monks
search for an as sas sin af ter be com ing dis gusted with their bod ies when tak -
ing the unattrac tive ness of the body as their med i ta tion theme. The Bud -
dha, on learn ing of this, con venes the re main ing monks and rec om mends
that if they find such un skill ful, aver sive at ti tudes aris ing in their med i ta -
tion, they should switch to the breath as their theme. Thus—con trary to
some in ter pre ta tions of this dis course—it seems un likely that Puṇṇa is here
ex tolling the act of search ing for an as sas sin as a skill ful ap proach to ward
death. In stead, the gist of his state ment is that if he died un der the cir cum -
stances de scribed here, death would have found him with out his hav ing
sought for it through aver sion. This would par al lel the at ti tude to ward
death that the Ther agāthā fre quently at tributes to ara hants:

I don’t de light in death,
don’t de light in liv ing.
I await my time
like a worker his wage.
I don’t de light in death,
don’t de light in liv ing.
I await my time
mind ful, alert. — Thag 14:1

This may not be life affi rm ing in the Amer i can sense of the word, but it
does affi rm that the ara hants have awak ened to a re lease that tran scends life
and death. And that is the whole point of Dhamma prac tice. If there were
noth ing more im por tant than life, then life it self would be point less.

See also: MN 21; MN 140; Ud 1:10; Thag 16:1; Thig 14

A Pair
 

Dvaya Sutta  (SN 35:93)

“It’s in de pen dence on a pair that con scious ness comes into play. And
how does con scious ness come into play in de pen dence on a pair? In de -
pen dence on the eye & forms there arises eye-con scious ness. The eye is
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in con stant, change able, of a na ture to be come oth er wise. Forms are in -
con stant, change able, of a na ture to be come oth er wise. Thus this pair is
both wa ver ing & fluc tu at ing—in con stant, change able, of a na ture to be -
come oth er wise.

“Eye-con scious ness is in con stant, change able, of a na ture to be come
oth er wise. What ever is the cause, the req ui site con di tion, for the aris ing
of eye-con scious ness, that is in con stant, change able, of a na ture to be -
come oth er wise. Hav ing arisen in de pen dence on an in con stant fac tor,
how could eye-con scious ness be con stant?

“The com ing to gether, the meet ing, the con ver gence of these three
phe nom ena is eye-con tact. What ever is the cause, the req ui site con di -
tion, for the aris ing of eye-con tact, that is in con stant, change able, of a
na ture to be come oth er wise. Hav ing arisen in de pen dence on an in con -
stant fac tor, how could eye-con tact be con stant?

“Con tacted, one feels. Con tacted, one in tends. Con tacted, one per -
ceives. These phe nom ena are both wa ver ing & fluc tu at ing—in con stant,
change able, of a na ture to be come oth er wise. This is how it’s in de pen -
dence on a pair that eye-con scious ness comes into play.

“In de pen dence on the ear & sounds there arises ear-con scious ness.…
“In de pen dence on the nose & aro mas there arises nose-con scious -

ness.…
“In de pen dence on the tongue & fla vors there arises tongue-con -

scious ness.…
“In de pen dence on the body & tac tile sen sa tions there arises body-

con scious ness.…
“In de pen dence on the in tel lect & ideas there arises in tel lect-con -

scious ness. The in tel lect is in con stant, change able, of a na ture to be come
oth er wise. Ideas are in con stant, change able, of a na ture to be come oth er -
wise. Thus this pair is both wa ver ing & fluc tu at ing—in con stant, change -
able, of a na ture to be come oth er wise.

“In tel lect-con scious ness is in con stant, change able, of a na ture to be -
come oth er wise. What ever is the cause, the req ui site con di tion, for the
aris ing of in tel lect-con scious ness, that is in con stant, change able, of a na -
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ture to be come oth er wise. Hav ing arisen in de pen dence on an in con -
stant fac tor, how could in tel lect-con scious ness be con stant?

“The com ing to gether, the meet ing, the con ver gence of these three
phe nom ena is in tel lect-con tact. What ever is the cause, the req ui site con -
di tion, for the aris ing of in tel lect-con tact, that is in con stant, change able,
of a na ture to be come oth er wise. Hav ing arisen in de pen dence on an in -
con stant fac tor, how could in tel lect-con tact be con stant?

“Con tacted, one feels. Con tacted, one in tends. Con tacted, one per -
ceives. These phe nom ena are both wa ver ing & fluc tu at ing—in con stant,
change able, of a na ture to be come oth er wise. This is how it’s in de pen -
dence on a pair that in tel lect-con scious ness comes into play.”

See also: MN 38; MN 146; SN 35:193

To Māluṅkya putta
 

Māluṅkya putta Sutta  (SN 35:95)

Then Ven. Māluṅkya putta, who was ar dent & res o lute, went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there, he said to the Blessed One: “It would be good,
lord, if the Blessed One would teach me the Dhamma in brief so that,
hav ing heard the Dhamma from the Blessed One, I might dwell alone in
seclu sion: heed ful, ar dent, & res o lute.”

“Here now, Māluṅkya putta: What will I say to the young monks
when you—aged, old, el derly, along in years, come to the last stage of
life—ask for an ad mo ni tion in brief?”

“Lord, even though I’m aged, old, el derly, along in years, come to the
last stage of life, may the Blessed One teach me the Dhamma in brief!
May the One Well-Gone teach me the Dhamma in brief! It may well be
that I’ll un der stand the Blessed One’s words. It may well be that I’ll be -
come an heir to the Blessed One’s words.”

“What do you think, Māluṅkya putta? The forms cog niz able via the
eye that are un seen by you—that you have never be fore seen, that you
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don’t see, and that are not to be seen by you: Do you have any de sire or
pas sion or love there?”

“No, lord.”1

“The sounds cog niz able via the ear…
“The aro mas cog niz able via the nose…
“The fla vors cog niz able via the tongue…
“The tac tile sen sa tions cog niz able via the body…
“The ideas cog niz able via the in tel lect that are unc og nized by you–the

you have never be fore cog nized, that you don’t cog nize, and that are not
to be cog nized by you: Do you have any de sire or pas sion or love there?”

“No, lord.”
“Then, Māluṅkya putta, with re gard to phe nom ena to be seen, heard,

sensed, or cog nized: In ref er ence to the seen, there will be only the seen.
In ref er ence to the heard, only the heard. In ref er ence to the sensed, only
the sensed. In ref er ence to the cog nized, only the cog nized. That is how
you should train your self. When for you there will be only the seen in
ref er ence to the seen, only the heard in ref er ence to the heard, only the
sensed in ref er ence to the sensed, only the cog nized in ref er ence to the
cog nized, then, Māluṅkya putta, there is no you in con nec tion with that.
When there is no you in con nec tion with that, there is no you there.
When there is no you there, you are nei ther here nor yon der nor be -
tween the two. This, just this, is the end of stress.”2

“I un der stand in de tail, lord, the mean ing of what the Blessed One
has said in brief:

See ing a form
—mind ful ness lapsed—

at tend ing
to the theme of ‘en dear ing,’

im pas sioned in mind,
one feels
and re mains fas tened on it.

One’s feel ings, born of the form,
grow nu mer ous,
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Greed & an noy ance
in jure one’s mind.

Thus amass ing stress,
one is said to be far
from un bind ing.

Hear ing a sound…
Smelling an aroma…
Tast ing a fla vor…
Touch ing a tac tile sen sa tion…

Know ing an idea
—mind ful ness lapsed—

at tend ing
to the theme of ‘en dear ing,’

im pas sioned in mind,
one feels
and re mains fas tened on it.

One’s feel ings, born of the idea,
grow nu mer ous,

Greed & an noy ance
in jure one’s mind.

Thus amass ing stress,
one is said to be far
from un bind ing.

Not im pas sioned with forms
—see ing a form with mind ful ness firm—

dis pas sioned in mind,
one knows
and doesn’t re main fas tened on it.

While one is see ing a form
—and even ex pe ri enc ing feel ing—

it falls away and doesn’t ac cu mu late.
Thus   one fares mind fully.
Thus   not amass ing stress,

one is said to be
in the pres ence of un bind ing.
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Not im pas sioned with sounds…
Not im pas sioned with aro mas…
Not im pas sioned with fla vors…
Not im pas sioned with tac tile sen sa tions…
Not im pas sioned with ideas

—know ing an idea with mind ful ness firm—
dis pas sioned in mind,

one knows
and doesn’t re main fas tened on it.

While one is know ing an idea
—and even ex pe ri enc ing feel ing—

it falls away and doesn’t ac cu mu late.
Thus   one fares mind fully.
Thus   not amass ing stress,

one is said to be
in the pres ence of un bind ing.

“It’s in this way, lord, that I un der stand in de tail the mean ing of what
the Blessed One said in brief.”

“Good, Māluṅkya putta. Very good. It’s good that you un der stand in
de tail this way the mean ing of what I said in brief.”

[The Bud dha then re peats the verses.]
“It’s in this way, Māluṅkya putta, that the mean ing of what I said in

brief should be re garded in de tail.”
Then Ven. Māluṅkya putta, hav ing been ad mon ished by the ad mon -

ish ment from the Blessed One, got up from his seat and bowed down to
the Blessed One, cir cled around him, keep ing the Blessed One to his
right side, and left. Then, dwelling alone, se cluded, heed ful, ar dent, &
res o lute, he in no long time en tered & re mained in the supreme goal of
the holy life for which clans men rightly go forth from home into home -
less ness, di rectly know ing & re al iz ing it for him self in the here & now.
He knew: “Birth is ended, the holy life ful filled, the task done. There is
noth ing fur ther for the sake of this world.” And thus Ven. Māluṅkya -
putta be came an other one of the ara hants.

Notes
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1. It is pos si ble, of course, to have de sire for a sight that one has not seen.
How ever, strictly speak ing, the de sire is not “there” at the un seen sight.
Rather, it’s there at the present idea of the un seen sight. This dis tinc tion is
im por tant for the pur pose of the prac tice.

2. See Ud 1:10, where the Bud dha gives these same in struc tions to Bāhiya
of the Bark-cloth.

See also: MN 18; SN 23:2; SN 35:63; AN 6:63

Dwelling in Heed less ness
 

Pamā davi hārin Sutta  (SN 35:97)

“Monks, I will teach you about one who dwells in heed less ness and
one who dwells in heed ful ness. Lis ten & pay care ful at ten tion, I will
speak.”

“As you say, lord,” the monks re sponded to the Blessed One.
The Blessed One said: “And how does one dwell in heed less ness?

When a monk dwells with out re straint over the fac ulty of the eye, the
mind is stained with forms cog niz able via the eye. When the mind is
stained, there is no joy. There be ing no joy, there is no rap ture. There be -
ing no rap ture, there is no calm. There be ing no calm, he dwells in pain.
When pained, the mind does not be come cen tered. When the mind is
un cen tered, phe nom ena don’t be come man i fest. When phe nom ena
aren’t man i fest, he is reck oned sim ply as one who dwells in heed less ness.

“When a monk dwells with out re straint over the ear… nose…
tongue… body…

“When a monk dwells with out re straint over the fac ulty of the in tel -
lect, the mind is stained with ideas cog niz able via the in tel lect. When the
mind is stained, there is no joy. There be ing no joy, there is no rap ture.
There be ing no rap ture, there is no calm. There be ing no calm, he dwells
in pain. When pained, the mind does not be come cen tered. When the
mind is un cen tered, phe nom ena don’t be come man i fest. When phe -
nom ena aren’t man i fest, he is reck oned sim ply as one who dwells in
heed less ness.
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“This is how one dwells in heed less ness.
“And how does one dwell in heed ful ness? When a monk dwells with

re straint over the fac ulty of the eye, the mind is not stained with forms
cog niz able via the eye. When the mind is not stained, joy is born. In one
who has joy, rap ture is born. The body of one en rap tured at heart grows
calm. When the body is calm, one feels plea sure. Feel ing plea sure, the
mind be comes cen tered. When the mind is cen tered, phe nom ena be -
come man i fest. When phe nom ena are man i fest, he is reck oned as one
who dwells in heed ful ness.

“When a monk dwells with re straint over the ear… nose… tongue…
body…

“When a monk dwells with re straint over the fac ulty of the in tel lect,
the mind is not stained with ideas cog niz able via the in tel lect. When the
mind is not stained, joy is born. In one who has joy, rap ture is born. The
body of one en rap tured at heart grows calm. When the body is calm,
one feels plea sure. Feel ing plea sure, the mind be comes cen tered. When
the mind is cen tered, phe nom ena be come man i fest. When phe nom ena
are man i fest, he is reck oned as one who dwells in heed ful ness.

“This is how one dwells in heed ful ness.”

See also: DN 16; SN 3:17; SN 55:40; AN 10:15

Con cen tra tion
 

Samādhi Sutta  (SN 35:99)

“De velop con cen tra tion, monks. A con cen trated monk dis cerns
things as they have come to be. And what does he dis cern as it has come
to be?

“He dis cerns, as it has come to be, that ‘The eye is in con stant’ …
‘Forms are in con stant’ … ‘Eye-con scious ness is in con stant’ … ‘Eye-con -
tact is in con stant’ … ‘What ever arises in de pen dence on eye-con tact—ex -
pe ri enced ei ther as plea sure, as pain, or as nei ther-plea sure-nor-pain—
that too is in con stant.’
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“He dis cerns, as it has come to be, that ‘The ear is in con stant’ … ‘The
nose is in con stant’ … ‘The tongue is in con stant’ … ‘The body is in con -
stant’ …

“He dis cerns, as it has come to be, that ‘The in tel lect is in con stant’ …
‘Ideas are in con stant’ … ‘In tel lect-con scious ness is in con stant’ … ‘In tel -
lect-con tact is in con stant’ … ‘What ever arises in de pen dence on in tel lect-
con tact—ex pe ri enced ei ther as plea sure, as pain, or as nei ther-plea sure-
nor-pain—that too is in con stant.’

“So de velop con cen tra tion, monks. A con cen trated monk dis cerns
things as they have come to be.”

See also: MN 52; SN 22:5; AN 3:74; AN 4:41; AN 5:28; AN 9:36

Not Yours
 

Na Tumhāka Sutta  (SN 35:101)

“Monks, what ever’s not yours: Let go of it. Your let ting go of it will
be for your long-term hap pi ness & ben e fit. And what is not yours?

“The eye isn’t yours: Let go of it. Your let ting go of it will be for your
long-term hap pi ness & ben e fit. Forms are not yours… Eye-con scious ness
isn’t yours… Eye-con tact isn’t yours… What ever arises in de pen dence on
eye-con tact—ex pe ri enced ei ther as plea sure, as pain, or as nei ther-plea -
sure-nor-pain—that too isn’t yours: Let go of it. Your let ting go of it will
be for your long-term hap pi ness & ben e fit.

“The ear isn’t yours: Let go of it…
“The nose isn’t yours: Let go of it…
“The tongue isn’t yours: Let go of it…
“The body’s not yours: Let go of it…
“The in tel lect’s not yours: Let go of it. Your let ting go of it will be for

your long-term hap pi ness & ben e fit. Ideas are not yours… In tel lect-con -
scious ness isn’t yours… In tel lect-con tact isn’t yours… What ever arises in
de pen dence on in tel lect-con tact—ex pe ri enced ei ther as plea sure, as pain,
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or as nei ther-plea sure-nor-pain—that too isn’t yours: Let go of it. Your
let ting go of it will be for your long-term hap pi ness & ben e fit.

“Sup pose a per son were to gather or burn or do as he likes with the
grass, twigs, branches, & leaves here in Jeta’s Grove. Would the thought
oc cur to you, ‘It’s us that this per son is gath er ing, burn ing, or do ing with
as he likes’?”

“No, lord. Why is that? Be cause those things are not our self nor do
they per tain to our self.”

“In the same way, monks, the eye isn’t yours: Let go of it. Your let ting
go of it will be for your long-term hap pi ness & ben e fit… The ear… The
nose… The tongue… The body… The in tel lect’s not yours: Let go of it.
Your let ting go of it will be for your long-term hap pi ness & ben e fit…
What ever arises in de pen dence on in tel lect-con tact—ex pe ri enced ei ther
as plea sure, as pain, or as nei ther-plea sure-nor-pain—that too isn’t yours:
Let go of it. Your let ting go of it will be for your long-term hap pi ness &
ben e fit.”

See also: MN 22; SN 35:69; SN 42:11

Māra’s Power
 

Mārapāsa Sutta  (SN 35:115)

“There are forms, monks, cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, & re mains fas tened to them, he is said to be
a monk fet tered to forms cog niz able by the eye. He has gone over to
Māra’s camp; he has come un der Māra’s power. The Evil One can do
with him as he will.

“There are sounds cog niz able via the ear…
“There are aro mas cog niz able via the nose…
“There are fla vors cog niz able via the tongue…
“There are tac tile sen sa tions cog niz able via the body…
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“There are ideas cog niz able via the in tel lect—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, & re mains fas tened to them, he is said to be
a monk fet tered to ideas cog niz able by the in tel lect. He has gone over to
Māra’s camp; he has come un der Māra’s power. The Evil One can do
with him as he will.

“Now, there are forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does
not rel ish them, wel come them, or re main fas tened to them, he is said to
be a monk freed from forms cog niz able by the eye. He has not gone over
to Māra’s camp; he has not come un der Māra’s power. The Evil One can -
not do with him as he will.

“There are sounds cog niz able via the ear…
“There are aro mas cog niz able via the nose…
“There are fla vors cog niz able via the tongue…
“There are tac tile sen sa tions cog niz able via the body…
“There are ideas cog niz able via the in tel lect—agree able, pleas ing,

charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does
not rel ish them, wel come them, or re main fas tened to them, he is said to
be a monk freed from ideas cog niz able by the in tel lect. He has not gone
over to Māra’s camp; he has not come un der Māra’s power. The Evil One
can not do with him as he will.”

See also: MN 49; SN 4:19; SN 5:1–10; SN 35:202; SN 47:6–7; AN 9:39; AN

10:72; Sn 4:2

Cos mos
 

Loka Sutta  (SN 35:116)

“Monks, I don’t say that one would know, see, or reach the end of the
cos mos by trav el ing. But I also don’t say that there is a putting an end to
stress with out reach ing the end of the cos mos.”
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Hav ing said this, the Blessed One got up from his seat and went into
his dwelling.

Then, not long af ter the Blessed One had left, this thought oc curred
to the monks: “This brief state ment the Blessed One made, af ter which
he went into his dwelling with out an a lyz ing the de tailed mean ing—i.e.,
‘Monks, I don’t say that one would know, see, or reach the end of the
cos mos by trav el ing. But I also don’t say that there is a putting an end to
stress with out reach ing the end of the cos mos’: now who might an a lyze
the un an a lyzed de tailed mean ing of this brief state ment?” Then the
thought oc curred to them, “Ven. Ānanda is praised by the Teacher and
es teemed by his ob ser vant com pan ions in the holy life. He is ca pa ble of
an a lyz ing the un an a lyzed de tailed mean ing of this brief state ment. Sup -
pose we were to go to him and, on ar rival, cross-ques tion him about this
mat ter.”

So the monks went to Ven. Ānanda and, on ar rival, ex changed cour te -
ous greet ings with him. Af ter an ex change of friendly greet ings & cour -
te sies, they sat to one side. As they were sit ting there, they [told him
what had hap pened, and added,] “An a lyze the mean ing, Ven. Ānanda!”

[He replied:] “Friends, it’s as if a man need ing heart wood, look ing for
heart wood, wan der ing in search of heart wood—pass ing over the root &
trunk of a stand ing tree pos sess ing heart wood—were to imag ine that
heart wood should be sought among its branches & leaves. So it is with
you, who—hav ing by passed the Blessed One when you were face to face
with him, the Teacher—imag ine that I should be asked about this mat -
ter. For know ing, the Blessed One knows; see ing, he sees. He is the Eye,
he is Knowl edge, he is Dhamma, he is Brahmā. He is the speaker, the
pro claimer, the elu cida tor of mean ing, the giver of the death less, the
lord of the Dhamma, the Tathā gata. That was the time when you should
have cross-ques tioned him about this mat ter. How ever he an swered, that
was how you should have re mem bered it.”

“Yes, friend Ānanda: Know ing, the Blessed One knows; see ing, he
sees. He is the Eye, he is Knowl edge, he is Dhamma, he is Brahmā. He is
the speaker, the pro claimer, the elu cida tor of mean ing, the giver of the
death less, the lord of the Dhamma, the Tathā gata. That was the time
when we should have cross-ques tioned him about this mat ter. How ever
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he an swered, that was how we should have re mem bered it. But you are
praised by the Teacher and es teemed by your ob ser vant com pan ions in
the holy life. You are ca pa ble of an a lyz ing the un an a lyzed de tailed mean -
ing of this brief state ment. An a lyze the mean ing, Ven. Ānanda with out
mak ing it diffi  cult!”

“In that case, my friends, lis ten & pay close at ten tion. I will speak.”
“As you say, friend,” the monks re sponded to him.
Ven. Ānanda said this: “Friends, con cern ing the brief state ment the

Blessed One made, af ter which he went into his dwelling with out an a lyz -
ing the de tailed mean ing—i.e., ‘Monks, I don’t say that one would
know, see, or reach the end of the cos mos by trav el ing. But I also don’t
say that there is a putting an end to stress with out reach ing the end of
the cos mos’—I un der stand the de tailed mean ing to be this: That by
means of which, with re gard to the cos mos, one is a per ceiver of a cos -
mos, a con ceiver of a cos mos, that, in the dis ci pline of the no ble is called
‘the cos mos.’ And by means of what, with re gard to the cos mos, is one a
per ceiver of a cos mos, a con ceiver of a cos mos? By means of the eye one
is, with re gard to the cos mos, a per ceiver of a cos mos, a con ceiver of a
cos mos. By means of the ear… the nose… the tongue… the body… the
in tel lect one is, with re gard to the cos mos, a per ceiver of a cos mos, a con -
ceiver of a cos mos. That by means of which, with re gard to the cos mos,
one is a per ceiver of a cos mos, a con ceiver of a cos mos, that, in the dis ci -
pline of the no ble is called ‘the cos mos.’

“So, con cern ing the brief state ment the Blessed One made, af ter
which he en tered his dwelling with out an a lyz ing the de tailed mean ing
—i.e., ‘Monks, I don’t say that one would know, see, or reach the end of
the cos mos by trav el ing. But I also don’t say that there is a putting an
end to stress with out reach ing the end of the cos mos’—this is how I un -
der stand the de tailed mean ing. Now, friends, if you wish, hav ing gone to
the Blessed One, cross-ques tion him about this mat ter. How ever he an -
swers is how you should re mem ber it.”

Then the monks, de light ing in & ap prov ing of Ven. Ānanda’s words,
got up from their seats and went to the Blessed One. On ar rival, hav ing
bowed down to him, they sat to one side. As they were sit ting there, they
[told him what had hap pened af ter he had gone into his dwelling, and
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ended by say ing,] “Then Ven. Ānanda an a lyzed the mean ing us ing these
words, these state ments, these phrases.”

“Ānanda is wise, monks. Ānanda is a per son of great dis cern ment. If
you had asked me about this mat ter, I too would have an swered in the
same way he did. That is its mean ing, and that is how you should re -
mem ber it.”

See also: DN 11; SN 12:15; SN 12:44; SN 35:82; AN 4:45; AN 9:38

Strings of Sen su al ity
 

Kā maguṇa Sutta  (SN 35:117)

“Monks, be fore my awak en ing, when I was still just an un awak ened
bod hisatta, the thought oc curred to me: ‘Those five strings of sen su al ity
that pre vi ously made con tact with my aware ness—that are past, ceased,
changed: My mind, hav ing of ten gone there, might go to those that are
present, or oc ca sion ally to those that are fu ture.’1 Then the thought oc -
curred to me: ‘Those five strings of sen su al ity that pre vi ously made con -
tact with my aware ness—that are past, ceased, changed: There, for my
own sake, heed ful ness, mind ful ness, and a pro tec tion of my aware ness
should be prac ticed.

“There fore, monks, those five strings of sen su al ity that pre vi ously
made con tact with your aware ness, too—that are past, ceased, changed:
Your mind, hav ing of ten gone there, might go to those that are present,
or oc ca sion ally to those that are fu ture. There fore, those five strings of
sen su al ity that pre vi ously made con tact with your aware ness, too—that
are past, ceased, changed: There, for your own sake, heed ful ness, mind -
ful ness, and a pro tec tion of your aware ness should be prac ticed.

“There fore, monks, that di men sion should be ex pe ri enced2 where the
eye [vi sion] ceases and the per cep tion [men tal la bel] of form fades. That
di men sion should be ex pe ri enced where the ear ceases and the per cep -
tion of sound fades. That di men sion should be ex pe ri enced where the
nose ceases and the per cep tion of aroma fades. That di men sion should
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be ex pe ri enced where the tongue ceases and the per cep tion of fla vor
fades. That di men sion should be ex pe ri enced where the body ceases and
the per cep tion of tac tile sen sa tion fades. That di men sion should be ex pe -
ri enced where the in tel lect ceases and the per cep tion of idea fades. That
di men sion should be ex pe ri enced.”

Hav ing said this, the Blessed One got up from his seat and went into
his dwelling.

Then, not long af ter the Blessed One had left, this thought oc curred
to the monks: “This brief state ment the Blessed One made, af ter which
he went into his dwelling with out an a lyz ing the de tailed mean ing—i.e.,
‘There fore, monks, that di men sion should be ex pe ri enced where the eye
ceases and the per cep tion of form fades. That di men sion should be ex pe -
ri enced where the ear ceases and the per cep tion of sound fades… where
the nose ceases and the per cep tion of aroma fades… where the tongue
ceases and the per cep tion of fla vor fades… where the body ceases and
the per cep tion of tac tile sen sa tion fades… where the in tel lect ceases and
the per cep tion of idea fades: That di men sion should be ex pe ri enced’:
now who might an a lyze the un an a lyzed de tailed mean ing of this brief
state ment?” Then the thought oc curred to them, “Ven. Ānanda is praised
by the Teacher and es teemed by his ob ser vant com pan ions in the holy
life. He is ca pa ble of an a lyz ing the un an a lyzed de tailed mean ing of this
brief state ment. Sup pose we were to go to him and, on ar rival, cross-
ques tion him about this mat ter.”

So the monks went to Ven. Ānanda and, on ar rival, ex changed cour te -
ous greet ings with him. Af ter an ex change of friendly greet ings & cour -
te sies, they sat to one side. As they were sit ting there, they [told him
what had hap pened, and added,] “An a lyze the mean ing, Ven. Ānanda!”

[He replied:] “Friends, it’s as if a man need ing heart wood, look ing for
heart wood, wan der ing in search of heart wood—pass ing over the root &
trunk of a stand ing tree pos sess ing heart wood—were to imag ine that
heart wood should be sought among its branches & leaves. So it is with
you, who—hav ing by passed the Blessed One when you were face to face
with him, the Teacher—imag ine that I should be asked about this mat -
ter. For know ing, the Blessed One knows; see ing, he sees. He is the Eye,
he is Knowl edge, he is Dhamma, he is Brahmā. He is the speaker, the
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pro claimer, the elu cida tor of mean ing, the giver of the death less, the
lord of the Dhamma, the Tathā gata. That was the time when you should
have cross-ques tioned him about this mat ter. How ever he an swered, that
was how you should have re mem bered it.”

“Yes, friend Ānanda: Know ing, the Blessed One knows; see ing, he
sees. He is the Eye, he is Knowl edge, he is Dhamma, he is Brahmā. He is
the speaker, the pro claimer, the elu cida tor of mean ing, the giver of the
death less, the lord of the Dhamma, the Tathā gata. That was the time
when we should have cross-ques tioned him about this mat ter. How ever
he an swered, that was how we should have re mem bered it. But you are
praised by the Teacher and es teemed by your ob ser vant com pan ions in
the holy life. You are ca pa ble of an a lyz ing the un an a lyzed de tailed mean -
ing of this brief state ment. An a lyze the mean ing, Ven. Ānanda with out
mak ing it diffi  cult!”

“In that case, my friends, lis ten & pay close at ten tion. I will speak.”
“As you say, friend,” the monks re sponded to him.
Ven. Ānanda said this: “Friends, con cern ing the brief state ment the

Blessed One made, af ter which he went into his dwelling with out an a lyz -
ing the de tailed mean ing—i.e., ‘There fore, monks, that di men sion
should be ex pe ri enced where the eye ceases and the per cep tion of form
fades. That di men sion should be ex pe ri enced where the ear ceases and
the per cep tion of sound fades… where the nose ceases and the per cep -
tion of aroma fades… where the tongue ceases and the per cep tion of fla -
vor fades… where the body ceases and the per cep tion of tac tile sen sa tion
fades… where the in tel lect ceases and the per cep tion of idea fades. That
di men sion should be ex pe ri enced’—I un der stand the de tailed mean ing
to be this: This was stated by the Blessed One with re gard to the ces sa -
tion of the six sense me dia.”3

“So, con cern ing the brief state ment the Blessed One made, af ter
which he en tered his dwelling with out an a lyz ing the de tailed mean ing
—i.e., ‘There fore, monks, that di men sion should be ex pe ri enced where
the eye ceases and the per cep tion of form fades. That di men sion should
be ex pe ri enced where the ear ceases and the per cep tion of sound fades…
where the nose ceases and the per cep tion of aroma fades… where the
tongue ceases and the per cep tion of fla vor fades… where the body ceases
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and the per cep tion of tac tile sen sa tion fades… where the in tel lect ceases
and the per cep tion of idea fades. That di men sion should be ex pe ri -
enced’—this is how I un der stand the de tailed mean ing. Now, friends, if
you wish, hav ing gone to the Blessed One, cross-ques tion him about this
mat ter. How ever he an swers is how you should re mem ber it.”

Then the monks, de light ing in & ap prov ing of Ven. Ānanda’s words,
got up from their seats and went to the Blessed One. On ar rival, hav ing
bowed down to him, they sat to one side. As they were sit ting there, they
(told him what had hap pened af ter he had gone into his dwelling, and
ended by say ing,) “Then Ven. Ānanda an a lyzed the mean ing us ing these
words, these state ments, these phrases.”

“Ānanda is wise, monks. Ānanda is a per son of great dis cern ment. If
you had asked me about this mat ter, I too would have an swered in the
same way he did. That is its mean ing, and that is how you should re -
mem ber it.”

Notes

1. More id iomat i cally, this sen tence could be ren dered as, “My mind—
go ing of ten to those five strings of sen su al ity that pre vi ously made con tact
with my aware ness and are past, ceased, changed—might go to those that
are present, or oc ca sion ally to those that are fu ture.” This sen tence is mis -
trans lated both in KSB and CDB.

2. This phrase, se āy atane ved itabbe, bears traces of the east ern di alect that
is be lieved to have been the Bud dha’s na tive di alect. It was not reg u lar ized
into the Pali form, ap par ently be cause this state ment, with the rhap sodic
qual ity of its rep e ti tions, was so closely as so ci ated with the Bud dha that
there was a de sire to pre serve the way in which he said it. There are other ex -
am ples in the Canon of phrases closely as so ci ated with the Bud dha that
main tained the form of his na tive di alect. The most com mon ex am ple is
bhikkhave, in stead of the stan dard Pali, bhikkhavo. The phras ing of the four
no ble truths is also not in stan dard Pali syn tax, a fact that might pos si bly be
at trib uted to a sim i lar de sire to pre serve the Bud dha’s way of speak ing in
phrases that were par tic u larly com mon to him.

In CDB, ved itabbe in this pas sage is trans lated as “should be un der stood,”
but the term more usu ally means, “should be felt” or “should be ex pe ri -
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enced.” Be cause the di men sion de scribed here falls un der the third no ble
truth, the duty with re gard to it is to re al ize it, rather than sim ply un der -
stand ing it. Thus “should be ex pe ri enced” ap pears to be the bet ter trans la -
tion here.

The Com men tary ex plains the “there fore” at the be gin ning of this para -
graph by say ing that once the di men sion de scribed in this para graph is ex -
pe ri enced, there is no longer any need to ex er cise heed ful ness and mind ful -
ness to pro tect the mind. The mind in this di men sion needs no pro tec tion.

3. The Com men tary ex plains Ven. Ānanda’s state ment here as re fer ring
to nib bāna. It’s hard to say that his ex pla na tion is more de tailed than the
Bud dha’s state ment, as it ac tu ally is briefer. How ever, he is trans lat ing that
state ment into vo cab u lary that is ap par ently more fa mil iar to his lis ten ers.

See also: DN 11; MN 49; SN 4:19; SN 35:23; AN 4:173; AN 6:61; Ud 1:10; Ud

8:1

About Bhārad vāja
 

Bhārad vāja Sutta  (SN 35:127)

On one oc ca sion Ven. Piṇḍola Bhārad vāja was stay ing near Kosambī
at Ghosita’s monastery. Then King Udena went to him and, on ar rival,
ex changed cour te ous greet ings with him. Af ter this ex change of friendly
greet ings & cour te sies, the king sat to one side. As he was sit ting there he
said to Ven. Piṇḍola Bhārad vāja: “What is the rea son, Mas ter Bhārad vāja,
what is the cause why young monks—black-haired, en dowed with the
bless ings of youth in the first stage of life—with out hav ing played with
sen su al ity nev er the less fol low the life long celi bate life, per fect & pure,
and make it last their en tire lives?”

“Great king, this was said by the Blessed One who knows & sees, wor -
thy & rightly self-awak ened: ‘Come now, monks: with re gard to women
who are old enough to be your mother, es tab lish the at ti tude you would
have to ward your mother. With re gard to women who are old enough to
be your sis ter, es tab lish the at ti tude you’d have to ward a sis ter. With re -
gard to women who are young enough to be your daugh ter, es tab lish the
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at ti tude you’d have to ward a daugh ter.’ This is one rea son, this is one
cause, great king, why young monks—black-haired, en dowed with the
bless ings of youth in the first stage of life—with out hav ing played with
sen su al ity nev er the less fol low the life long celi bate life, per fect & pure,
and make it last their en tire lives.”

“The mind is un ruly, Mas ter Bhārad vāja. Some times thoughts of
greed arise even for women who are old enough to be your mother…
your sis ter… young enough to be your daugh ter. Is there an other rea son,
an other cause, why young monks… with out hav ing played with sen su al -
ity nev er the less fol low the life long celi bate life, per fect & pure, and
make it last their en tire lives?”

“Great king, this was said by the Blessed One who knows & sees, wor -
thy & rightly self-awak ened: ‘Come now, monks: re flect on this very
body, from the soles of the feet on up, from the crown of the head on
down, sur rounded by skin, full of all sorts of un clean things: “In this
body there are head hairs, body hairs, nails, teeth, skin, flesh, ten dons,
bones, bone mar row, kid neys, heart, liver, pleura, spleen, lungs, large in -
testines, small in testines, gorge, fe ces, bile, phlegm, pus, blood, sweat,
fat, tears, skin-oil, saliva, mu cus, fluid in the joints, urine.”’ This too is a
rea son, this too is a cause, great king, why young monks—black-haired,
en dowed with the bless ings of youth in the first stage of life—with out
hav ing played with sen su al ity nev er the less fol low the life long celi bate
life, per fect & pure, and make it last their en tire lives.”

“For those who are de vel oped in body,1 de vel oped in virtue, de vel -
oped in mind, de vel oped in dis cern ment, Mas ter Bhārad vāja, that isn’t
hard to do. But for those who are un de vel oped in body, un de vel oped in
virtue, un de vel oped in mind, un de vel oped in dis cern ment, that is hard
to do. Some times when one thinks, ‘Let’s re gard this as unattrac tive,’ it
ac tu ally comes to be at trac tive. Is there an other rea son, an other cause,
why young monks… with out hav ing played with sen su al ity nev er the less
fol low the life long celi bate life, per fect & pure, and make it last their en -
tire lives?”

“Great king, this was said by the Blessed One who knows & sees, wor -
thy & rightly self-awak ened: ‘Come now, monks: Keep guard ing the
doors to your sense fac ul ties. On see ing a form with the eye, do not
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grasp at any theme or vari a tions by which—if you were to dwell with out
re straint over the fac ulty of the eye—evil, un skill ful qual i ties such as
greed or dis tress might as sail you. Prac tice with re straint. Guard the fac -
ulty of the eye. Achieve re straint with re gard to the fac ulty of the eye.

“‘On hear ing a sound with the ear…
“‘On smelling an aroma with the nose…
“‘On tast ing a fla vor with the tongue…
“‘On feel ing a tac tile sen sa tion with the body…
“‘On cog niz ing an idea with the in tel lect, do not grasp at any theme

or vari a tions by which—if you were to dwell with out re straint over the
fac ulty of the in tel lect—evil, un skill ful qual i ties such as greed or dis tress
might as sail you. Prac tice with re straint. Guard the fac ulty of the in tel -
lect. Achieve re straint with re gard to the fac ulty of the in tel lect.’

“This too is a rea son, this too is a cause, great king, why young monks
—black-haired, en dowed with the bless ings of youth in the first stage of
life—with out hav ing played with sen su al ity nev er the less fol low the life -
long celi bate life, per fect & pure, and make it last their en tire lives.”

“Amaz ing, Mas ter Bhārad vāja! As tound ing! How well that has been
said by the Blessed One who knows & sees, wor thy & rightly self-awak -
ened! This is the very rea son, this the very cause, why young monks—
black-haired, en dowed with the bless ings of youth in the first stage of life
—with out hav ing played with sen su al ity nev er the less fol low the life long
celi bate life, per fect & pure, and make it last their en tire lives. I my self,
Mas ter Bhārad vāja: When ever I en ter the in ner apart ments of the palace
un guarded in body, un guarded in speech, un guarded in mind, with
mind ful ness un estab lished and my senses un re strained, I’m over come
with thoughts of greed. But when ever I en ter the in ner apart ments of
the palace guarded in body, guarded in speech, guarded in mind, with
mind ful ness es tab lished and my senses re strained, then I’m not.

“Mag nifi  cent, Mas ter Bhārad vāja! Mag nifi  cent! Just as if he were to
place up right what was over turned, to re veal what was hid den, to show
the way to one who was lost, or to carry a lamp into the dark so that
those with eyes could see forms, in the same way has Mas ter Bhārad vāja
—through many lines of rea son ing—made the Dhamma clear. I go to
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the Blessed One for refuge, to the Dhamma, & to the Saṅgha of monks.
May Mas ter Bhārad vāja re mem ber me as a lay fol lower who has gone for
refuge from this day for ward, for life.”

Note

1. Ac cord ing to MN 36, one is said to be “de vel oped in body” when feel -
ings of plea sure do not in vade the mind and re main, and “de vel oped in
mind” when feel ings of pain do not in vade the mind and re main.

See also: MN 54; SN 1:20; SN 27:1–10; AN 5:75-76; AN 5:114; AN 9:41; Thag

7:1

The Op por tu nity
 

Khaṇa Sutta  (SN 35:135)

“It’s a gain for you, monks, a great gain, that you’ve gained the op por -
tu nity to live the holy life. I have seen a hell named ‘Six Me dia of Con -
tact.’ What ever form one sees there with the eye is un de sir able, never de -
sir able; dis pleas ing, never pleas ing; dis agree able, never agree able. What -
ever sound one hears there with the ear… What ever aroma one smells
there with the nose… What ever fla vor one tastes there with the tongue…
What ever tac tile sen sa tion one touches there with the body… What ever
idea one cog nizes there with the in tel lect is un de sir able, never de sir able;
dis pleas ing, never pleas ing; dis agree able, never agree able.

“It’s a gain for you, monks, a great gain, that you’ve gained the op por -
tu nity to live the holy life. I have seen a heaven named ‘Six Me dia of
Con tact.’ What ever form one sees there with the eye is de sir able, never
un de sir able; pleas ing, never dis pleas ing; agree able, never dis agree able.
What ever sound one hears there with the ear… What ever aroma one
smells there with the nose… What ever fla vor one tastes there with the
tongue… What ever tac tile sen sa tion one touches there with the body…
What ever idea one cog nizes there with the in tel lect is de sir able, never
un de sir able; pleas ing, never dis pleas ing; agree able, never dis agree able.
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“It’s a gain for you, monks, a great gain, that you’ve gained the op por -
tu nity to live the holy life.”1

Note

1. The mes sage here is that in realms where sense ob jects are to tally dis -
agree able or to tally agree able it is very diffi  cult to prac tice the holy life, for
in the for mer, one is too dis tracted by pain; in the lat ter, too dis tracted by
plea sure.

See also: MN 130; SN 9:9

Ac tion
 

Kamma Sutta  (SN 35:145)

“Monks, I will teach you new & old kamma, the ces sa tion of kamma,
and the path of prac tice lead ing to the ces sa tion of kamma. Lis ten & pay
close at ten tion. I will speak.

“Now what, monks, is old kamma? The eye is to be seen as old
kamma, fab ri cated & willed, ca pa ble of be ing felt. The ear… The nose…
The tongue… The body… The in tel lect is to be seen as old kamma, fab -
ri cated & willed, ca pa ble of be ing felt. This is called old kamma.

“And what is new kamma? What ever kamma one does now with the
body, with speech, or with the in tel lect: This is called new kamma.

“And what is the ces sa tion of kamma? Who ever touches the re lease
that comes from the ces sa tion of bod ily kamma, ver bal kamma, & men -
tal kamma: This is called the ces sa tion of kamma.

“And what is the path of prac tice lead ing to the ces sa tion of kamma?
Just this no ble eight fold path: right view, right re solve, right speech,
right ac tion, right liveli hood, right eff ort, right mind ful ness, right con -
cen tra tion. This is called the path of prac tice lead ing to the ces sa tion of
kamma.

“So, monks, I have taught you new & old kamma, the ces sa tion of
kamma, and the path of prac tice lead ing to the ces sa tion of kamma.
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What ever a teacher should do—seek ing the wel fare of his dis ci ples, out
of sym pa thy for them—that have I done for you. Over there are the roots
of trees; over there, empty dwellings. Prac tice jhāna, monks. Don’t be
heed less. Don’t later fall into re gret. This is our mes sage to you.”

See also: SN 22:79; SN 36:21; SN 42:8; AN 3:101; AN 6:63

Fac ul ties
 

In driya Sutta  (SN 35:153)

This sutta is based on a play on words. In ev ery day Pali, the term “con sum -
mate in fac ul ties” is used to de scribe a per son whose beauty and health are in -
spir ing. Here the Bud dha gives a diff er ent mean ing to the term.

*   *   *

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there he said to
the Blessed One, “‘Con sum mate in fac ul ties, con sum mate in fac ul ties,’ it
is said. To what ex tent is one con sum mate in fac ul ties?”

“If a monk, while keep ing track of aris ing & pass ing away with re gard
to the eye-fac ulty, be comes dis en chanted with the eye-fac ulty; if, while
keep ing track of aris ing & pass ing away with re gard to the ear-fac ulty…
the nose-fac ulty… the tongue-fac ulty… the body fac ulty… the in tel lect-
fac ulty, he be comes dis en chanted with the in tel lect-fac ulty; and, dis en -
chanted, he be comes dis pas sion ate; through dis pas sion, he is re leased;
with re lease, there is the knowl edge, ‘Re leased’; he dis cerns that ‘Birth is
ended, the holy life ful filled, the task done. There is noth ing fur ther for
this world,’ it is to this ex tent that one is con sum mate in fac ul ties.”

See also: MN 152
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The Fish er man
 

Bāḷisika Sutta  (SN 35:189)

“Monks,1 just as if a fish er man were to cast a baited hook into a deep
lake and a fish with its eye out for food would swal low it—so that the
fish that had thus swal lowed the fish er man’s hook would fall into mis -
for tune & dis as ter, and the fish er man could do with it as he will—in the
same way, there are these six hooks in the world for the mis for tune of be -
ings, for the slaugh ter of those that breathe. Which six?

“There are forms, monks, cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, & re mains fas tened to them, he is said to be
a monk who has swal lowed Māra’s hook, who has fallen into mis for tune
& dis as ter. The Evil One can do with him as he will.

“There are sounds cog niz able via the ear…
“There are aro mas cog niz able via the nose…
“There are fla vors cog niz able via the tongue…
“There are tac tile sen sa tions cog niz able via the body…
“There are ideas cog niz able via the in tel lect—agree able, pleas ing,

charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk rel -
ishes them, wel comes them, & re mains fas tened to them, he is said to be
a monk who has swal lowed Māra’s hook, who has fallen into mis for tune
& dis as ter. The Evil One can do with him as he will.

“Now, there are forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does
not rel ish them, wel come them, or re main fas tened to them, he is said to
be a monk who has not swal lowed Māra’s hook, who has snapped the
hook, who has bro ken the hook, who has not fallen into mis for tune &
dis as ter. The Evil One can not do with him as he will.

“There are sounds cog niz able via the ear…
“There are aro mas cog niz able via the nose…
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“There are fla vors cog niz able via the tongue…
“There are tac tile sen sa tions cog niz able via the body…
“There are ideas cog niz able via the in tel lect—agree able, pleas ing,

charm ing, en dear ing, en tic ing, linked to sen sual de sire. If a monk does
not rel ish them, wel come them, or re main fas tened to them, he is said to
be a monk who has not swal lowed Māra’s hook, who has snapped the
hook, who has bro ken the hook, who has not fallen into mis for tune &
dis as ter. The Evil One can not do with him as he will.”

Note

1. The trans la tion of this sutta in KSB starts with a para graph and a verse
that ac tu ally be long at the end of the pre ced ing sutta.

See also: MN 26; SN 4:19; SN 47:6–7; SN 35:115; AN 9:39

To Koṭṭhita
 

Koṭṭhita Sutta  (SN 35:191)

Once, Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing near
Vārāṇasī in the Deer Park at Isi patana. Then Ven. Mahā Koṭṭhita, in the
evening, left his seclu sion and went to Ven. Sāriputta. On ar rival, he ex -
changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Sāriputta, “Now tell me, friend Sāriputta, is the eye the fet ter of
forms, or are forms the fet ter of the eye? Is the ear… Is the nose… Is the
tongue… Is the body… Is the in tel lect the fet ter of ideas, or are ideas the
fet ter of the in tel lect?”

“No, my friend. The eye is not the fet ter of forms, nor are forms the
fet ter of the eye. What ever de sire-pas sion arises in de pen dence on the
two of them: That is the fet ter there. The ear is not the fet ter of sounds…
The nose is not the fet ter of aro mas… The tongue is not the fet ter of fla -
vors… The body is not the fet ter of tac tile sen sa tions… The in tel lect is
not the fet ter of ideas, nor are ideas the fet ter of the in tel lect. What ever
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de sire-pas sion arises in de pen dence on the two of them: That is the fet ter
there.

“Sup pose that a black ox and a white ox were joined with a sin gle col -
lar or yoke. If some one were to say, ‘The black ox is the fet ter of the
white ox, the white ox is the fet ter of the black’—speak ing this way,
would he be speak ing rightly?”

“No, my friend. The black ox is not the fet ter of the white ox, nor is
the white ox the fet ter of the black. The sin gle col lar or yoke by which
they are joined: That is the fet ter there.”

“In the same way, the eye is not the fet ter of forms, nor are forms the
fet ter of the eye. What ever de sire-pas sion arises in de pen dence on the
two of them: That is the fet ter there. The ear is not the fet ter of sounds…
The nose is not the fet ter of aro mas…The tongue is not the fet ter of fla -
vors…The body is not the fet ter of tac tile sen sa tions… The in tel lect is
not the fet ter of ideas, nor are ideas the fet ter of the in tel lect. What ever
de sire-pas sion arises in de pen dence on the two of them: That is the fet ter
there.

“If the eye were the fet ter of forms, or if forms were the fet ter of the
eye, then this holy life for the right end ing of stress & suff er ing would
not be pro claimed. But be cause what ever de sire-pas sion arises in de pen -
dence on the two of them is the fet ter there, that is why this holy life for
the right end ing of stress & suff er ing is pro claimed.

“If the ear were the fet ter…
“If the nose were the fet ter…
“If the tongue were the fet ter…
“If the body were the fet ter…
“If the in tel lect were the fet ter of ideas, or if ideas were the fet ter of

the in tel lect, then this holy life for the right end ing of stress & suff er ing
would not be pro claimed. But be cause what ever de sire-pas sion arises in
de pen dence on the two of them is the fet ter there, that is why this holy
life for the right end ing of stress & suff er ing is pro claimed.

“And through this line of rea son ing one may know how the eye is not
the fet ter of forms, nor are forms the fet ter of the eye, but what ever de -
sire-pas sion arises in de pen dence on the two of them: That is the fet ter
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there. The ear is not the fet ter of sounds… The nose is not the fet ter of
aro mas… The tongue is not the fet ter of fla vors… The body is not the
fet ter of tac tile sen sa tions… The in tel lect is not the fet ter of ideas, nor
are ideas the fet ter of the in tel lect, but what ever de sire-pas sion arises in
de pen dence on the two of them: That is the fet ter there. There is an eye
in the Blessed One. The Blessed One sees forms with the eye. There is no
de sire or pas sion in the Blessed One. The Blessed One is well re leased in
mind.

“There is an ear in the Blessed One…
“There is a nose in the Blessed One…
“There is a tongue in the Blessed One…
“There is a body in the Blessed One…
“There is an in tel lect in the Blessed One. The Blessed One knows

ideas with the in tel lect. There is no de sire or pas sion in the Blessed One.
The Blessed One is well re leased in mind.

“It is through this line of rea son ing that one may know how the eye is
not the fet ter of forms, nor are forms the fet ter of the eye, but what ever
de sire-pas sion arises in de pen dence on the two of them: That is the fet ter
there. The ear is not the fet ter of sounds… The nose is not the fet ter of
aro mas… The tongue is not the fet ter of fla vors… The body is not the
fet ter of tac tile sen sa tions… The in tel lect is not the fet ter of ideas, nor
are ideas the fet ter of the in tel lect, but what ever de sire-pas sion arises in
de pen dence on the two of them: That is the fet ter there.”

See also: SN 22:48; SN 27:1–10

With Udāyin
 

Udāyī Sutta  (SN 35:193)

On one oc ca sion Ven. Ānanda and Ven. Udāyin were stay ing near
Kosambī at Ghosita’s monastery. Then Ven. Udāyin, emerg ing from his
seclu sion in the evening, went to Ven. Ānanda and ex changed cour te ous
greet ings with him. Af ter an ex change of friendly greet ings & cour te sies,
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he sat to one side. As he was sit ting there, he said to Ven. Ānanda, “In
many ways the body has been pointed out, re vealed, and an nounced by
the Blessed One (with these words): ‘For this rea son the body is not-self.’
Can con scious ness in the same way be de clared, taught, de scribed, set
forth, re vealed, ex plained, & made plain (with these words): ‘For this
rea son con scious ness is not-self ’?”

“It can… Doesn’t eye-con scious ness arise in de pen dence on the eye &
forms?”

“Yes, friend.”
“And if the cause & rea son for the aris ing of eye-con scious ness were

to cease to tally ev ery where, to tally in ev ery way with out re main der,
would eye-con scious ness be dis cerned?”

“No, friend.”
“It’s in this way, friend, that con scious ness has been pointed out, re -

vealed, and an nounced by the Blessed One: ‘For this rea son con scious -
ness is not-self.’

“Doesn’t ear-con scious ness arise in de pen dence on the ear & sounds?”
…

“Doesn’t nose-con scious ness arise in de pen dence on the nose & aro -
mas?” …

“Doesn’t tongue-con scious ness arise in de pen dence on the tongue &
fla vors?” …

“Doesn’t body-con scious ness arise in de pen dence on the body & tac -
tile sen sa tions?” …

Doesn’t in tel lect-con scious ness arise in de pen dence on the in tel lect &
ideas?”

“Yes, friend.”
“And if the cause & rea son for the aris ing of in tel lect-con scious ness

were to cease to tally ev ery where, to tally in ev ery way with out re main der,
would in tel lect-con scious ness be dis cerned?”

“No, friend.”
“It’s in this way, friend, that con scious ness has been pointed out, re -

vealed, and an nounced by the Blessed One: ‘For this rea son con scious -
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ness is not-self.’
“It’s just as if a man go ing around want ing heart wood, seek ing heart -

wood, search ing for heart wood, would take a sharp ax and en ter a for est.
There he would see a large ba nana tree trunk: straight, young, with out
shoots. He would cut off the root, cut off the crown, and un furl the coil
of the stem. There he wouldn’t even find soft wood, much less heart -
wood.

“In the same way, a monk as sumes nei ther a self nor any thing per tain -
ing to a self in the six me dia of con tact. As sum ing in this way, he doesn’t
cling to any thing in the world. Not cling ing, he is not ag i tated. Un ag i -
tated, he is to tally un bound right within. He dis cerns that ‘Birth is
ended, the holy life ful filled, the task done. There is noth ing fur ther for
this world.’”

See also: SN 22:95; SN 35:93

Vipers
 

Āsīvisa Sutta  (SN 35:197)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove. Then he ad dressed the monks, “Monks, sup pose
there were four vipers of ut most heat & hor ri ble venom. Then a man
would come along—de sir ing life, de sir ing not to die, de sir ing hap pi ness,
& loathing pain—and peo ple would tell him: ‘Good man, these four
vipers, of ut most heat & hor ri ble venom, are yours. Time af ter time they
must be lifted up, time af ter time they must be bathed, time af ter time
they must be fed, time af ter time put to rest. And if any of these vipers
ever gets pro voked1 with you, then you will meet with death or death-
like suff er ing. Do what you think should be done.’

“Then the man—afraid of the four vipers of ut most heat & hor ri ble
venom—would flee this way or that. They would tell him, ‘Good man,
there are five en emy ex e cu tion ers chas ing right on your heels, (think ing,)
“Wher ever we see him, we’ll kill him right on the spot.” Do what you
think should be done.’
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“Then the man—afraid of the four vipers of ut most heat & hor ri ble
venom, afraid of the five en emy ex e cu tion ers—would flee this way or
that. They would tell him, ‘Good man, there is a sixth ex e cu tioner, a fel -
low-trav eler, chas ing right on your heels with up raised sword, (think -
ing,) “Wher ever I see him, I’ll kill him right on the spot.” Do what you
think should be done.’

“Then the man—afraid of the four vipers of ut most heat & hor ri ble
venom, afraid of the five en emy ex e cu tion ers, afraid of the sixth fel low-
trav el ing ex e cu tioner with up raised sword—would flee this way or that.
He would see an empty vil lage. What ever house he en tered would be
aban doned, void, & empty as he en tered it. What ever pot he grabbed
hold of would be aban doned, void, & empty as he grabbed hold of it.
They would tell him, ‘Good man, right now, vil lage-plun der ing ban dits
are en ter ing this empty vil lage. Do what you think should be done.’

“Then the man—afraid of the four vipers of ut most heat & hor ri ble
venom, afraid of the five en emy ex e cu tion ers, afraid of the sixth fel low-
trav el ing ex e cu tioner with up raised sword, afraid of the vil lage-plun der -
ing ban dits—would flee this way or that. He would see a great ex panse
of wa ter, with the near shore du bi ous & risky, the fur ther shore se cure &
free from risk, but with nei ther a fer ry boat nor a bridge go ing from this
shore to the other. The thought would oc cur to him, ‘Here is this great
ex panse of wa ter, with the near shore du bi ous & risky, the fur ther shore
se cure & free from risk, but with nei ther a fer ry boat nor a bridge go ing
from this shore to the other. What if I were to gather grass, twigs,
branches, & leaves and, hav ing bound them to gether to make a raft,
were to cross over to safety on the other shore in de pen dence on the raft,
mak ing an eff ort with my hands & feet?’ Then the man, hav ing gath ered
grass, twigs, branches, & leaves, hav ing bound them to gether to make a
raft, would cross over to safety on the other shore in de pen dence on the
raft, mak ing an eff ort with his hands & feet. Crossed over, hav ing gone
to the other shore, he would stand on high ground, a brah man.

“Monks, I have made this sim ile to con vey a mean ing. Here the mean -
ing is this: ‘The four vipers of ut most heat & hor ri ble venom’ stands for
the four great el e ments: the earth prop erty, the liq uid prop erty, the fire-
prop erty, & the wind prop erty. ‘The five en emy ex e cu tion ers’ stands for
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the five cling ing-ag gre gates: the form cling ing-ag gre gate, the feel ing
cling ing-ag gre gate, the per cep tion cling ing-ag gre gate, the fab ri ca tions
cling ing-ag gre gate, the con scious ness cling ing-ag gre gate. ‘The sixth fel -
low-trav el ing ex e cu tioner with up raised sword’ stands for pas sion & de -
light.

“‘The empty vil lage’ stands for the six in ter nal sense me dia. If a wise,
com pe tent, in tel li gent per son ex am ines them from the point of view of
the eye, they ap pear aban doned, void, & empty. If he ex am ines them
from the point of view of the ear… the nose… the tongue… the body…
the in tel lect, they ap pear aban doned, void, & empty. ‘The vil lage-plun -
der ing ban dits’ stands for the six ex ter nal sense-me dia. The eye is at -
tacked by agree able & dis agree able forms. The ear is at tacked by agree -
able & dis agree able sounds. The nose is at tacked by agree able & dis -
agree able aro mas. The tongue is at tacked by agree able & dis agree able fla -
vors. The body is at tacked by agree able & dis agree able tac tile sen sa tions.
The in tel lect is at tacked by agree able & dis agree able ideas.

“‘The great ex panse of wa ter’ stands for the four fold flood: the flood
of sen su al ity, the flood of be com ing, the flood of views, & the flood of
ig no rance.

‘The near shore, du bi ous & risky’ stands for self-iden ti fi ca tion. ‘The
fur ther shore, se cure and free from risk’ stands for un bind ing. ‘The raft’
stands for just this no ble eight fold path: right view, right re solve, right
speech, right ac tion, right liveli hood, right eff ort, right mind ful ness,
right con cen tra tion. ‘Mak ing an eff ort with hands & feet’ stands for the
arous ing of per sis tence. ‘Crossed over, hav ing gone to the other shore, he
would stand on high ground, a brah man’ stands for the ara hant.”

Note

1. The word “pro voked” here al ludes both to the vipers’ be ing an gered
and to the ter mi nol ogy that the Bud dha com monly uses with re gard to the
four prop er ties: that they cause trou ble when “pro voked.” See MN 28, note
1.

See also: MN 22; AN 4:5; SN 35:200; Iti 109
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The Char iot
 

Ratha Sutta  (SN 35:198)

“En dowed with three qual i ties, a monk dwells full of hap pi ness & joy
in the here & now, and has ini ti ated a source for the end ing of the effl u -
ents. Which three? He is one who guards the doors to his sense fac ul ties,
knows mod er a tion in eat ing, & is de voted to wake ful ness.

“And how is a monk one who guard the doors to his sense fac ul ties?
There is the case where a monk, on see ing a form with the eye, doesn’t
grasp at any theme or vari a tions by which—if he were to dwell with out
re straint over the fac ulty of the eye—evil, un skill ful qual i ties such as
greed or dis tress might as sail him. He prac tices with re straint. He guards
the fac ulty of the eye. He achieves re straint with re gard to the fac ulty of
the eye.

“On hear ing a sound with the ear…
“On smelling an aroma with the nose…
“On tast ing a fla vor with the tongue…
“On touch ing a tac tile sen sa tion with the body…
“On cog niz ing an idea with the in tel lect, he doesn’t grasp at any

theme or vari a tions by which—if he were to dwell with out re straint over
the fac ulty of the in tel lect—evil, un skill ful qual i ties such as greed or dis -
tress might as sail him. He prac tices with re straint. He guards the fac ulty
of the in tel lect. He achieves re straint with re gard to the fac ulty of the in -
tel lect.

“Sup pose there were a char iot on level ground at four cross roads, har -
nessed to thor ough breds, wait ing with whips ly ing ready, so that a dex -
ter ous driver, a trainer of tam able horses, might mount and—tak ing the
reins with his left hand and the whip with his right—drive out & back,
to what ever place & by which ever road he liked; in the same way, the
monk trains for the pro tec tion of these six senses, for their re straint, for
their tam ing, for their still ing.
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“This is how a monk is one who guards the doors to his sense fac ul -
ties.

“And how is a monk one who knows mod er a tion in eat ing? There is
the case where a monk, con sid er ing it ap pro pri ately, takes his food not
play fully, nor for in tox i ca tion, nor for putting on bulk, nor for beau ti fi -
ca tion, but sim ply for the sur vival & con tin u ance of this body, for end -
ing its affl ic tions, for the sup port of the holy life, think ing, ‘I will de stroy
old feel ings [of hunger] & not cre ate new feel ings [from overeat ing].
Thus I will main tain my self, be blame less, & live in com fort.’

“Just as a per son anoints a wound sim ply for its heal ing, or greases an
axle sim ply for the sake of car ry ing a load, in the same way a monk, con -
sid er ing it ap pro pri ately, takes his food not play fully, nor for in tox i ca -
tion, nor for putting on bulk, nor for beau ti fi ca tion, but sim ply for the
sur vival & con tin u ance of this body, for end ing its affl ic tions, for the
sup port of the holy life, think ing, ‘I will de stroy old feel ings [of hunger]
& not cre ate new feel ings [from overeat ing]. Thus I will main tain my -
self, be blame less, & live in com fort.’

“This is how a monk is one who knows mod er a tion in eat ing.
“And how is a monk one who is de voted to wake ful ness? There is the

case where a monk dur ing the day, sit ting & pac ing back & forth,
cleanses his mind of any qual i ties that would hold the mind in check.
Dur ing the first watch of the night [dusk to 10 p.m.], sit ting & pac ing
back & forth, he cleanses his mind of any qual i ties that would hold the
mind in check. Dur ing the sec ond watch of the night [10 p.m. to 2
a.m.], re clin ing on his right side, he takes up the lion’s pos ture, one foot
placed on top of the other, mind ful, alert, with his mind set on get ting
up [ei ther as soon as he awak ens or at a par tic u lar time]. Dur ing the last
watch of the night [2 a.m. to dawn], sit ting & pac ing back & forth, he
cleanses his mind of any qual i ties that would hold the mind in check.

“This is how a monk is one who is de voted to wake ful ness.
“En dowed with these three qual i ties, a monk dwells full of hap pi ness

& joy in the here & now, and has ini ti ated a source for the end ing of the
effl u ents.”

See also: AN 4:37
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The Tur tle
 

Kumma Sutta  (SN 35:199)

“Once upon a time, monks, a hard-shelled tur tle was for ag ing for
food in the evening along the shore of a lake. And a jackal was also for -
ag ing for food in the evening along the shore of the lake. The tur tle saw
the jackal from afar, for ag ing for food, and so—with draw ing its four
legs, with its neck as a fifth, into its own shell—it re mained per fectly
quiet and still. But the jackal also saw the tur tle from afar, for ag ing for
food, and so it went to the tur tle and, on ar rival, hov ered around it,
(think ing,) “As soon as the tur tle stretches out one or an other of its four
limbs—or its neck as a fifth—I’ll seize it right there, tear it off, and eat
it.” But when the tur tle didn’t stretch out any of its four limbs—or its
neck as a fifth—the jackal, not hav ing got ten any op por tu nity, lost in ter -
est and left.

“In the same way, monks, Māra is con tin u ally, cease lessly, hov er ing
around you, (think ing,) “Per haps I’ll get an op por tu nity by means of the
eye… the ear… the nose… the tongue… the body. Per haps I’ll get an op -
por tu nity by means of the in tel lect.” Thus, monks, you should dwell
with the doors to your senses well-guarded.

“On see ing a form with the eye, do not grasp at any theme or de tails
by which—if you were to dwell with out re straint over the fac ulty of the
eye—evil, un skill ful qual i ties such as greed or dis tress might as sail you.
Prac tice for its re straint. Guard the fac ulty of the eye. Se cure your re -
straint with re gard to the fac ulty of the eye.

“On hear ing a sound with the ear…
“On smelling an aroma with the nose…
“On tast ing a fla vor with the tongue…
“On touch ing a tac tile sen sa tion with the body…
“On cog niz ing an idea with the in tel lect, do not grasp at any theme

or de tails by which—if you were to dwell with out re straint over the fac -
ulty of the in tel lect—evil, un skill ful qual i ties such as greed or dis tress
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might as sail you. Prac tice for its re straint. Guard the fac ulty of the in tel -
lect. Se cure your re straint with re gard to the fac ulty of the in tel lect.

“When you dwell with the doors to your senses well-guarded, Māra,
not get ting any op por tu nity, will lose in ter est and leave, just as the jackal
did with the tur tle.”

Like a tur tle with its limbs with drawn in its shell,
so the monk, the thoughts of the heart:

Not de pen dent,      harm ing no oth ers,
to tally un bound,      he would be rate no one.

See also: SN 4; SN 5; SN 47:6–7

The Log
 

Dārukkhandha Sutta  (SN 35:200)

On one oc ca sion the Blessed One was stay ing near Ajjheya on the
bank of the river Ganges. He saw a large log be ing car ried along by the
cur rent of the river Ganges, and on see ing it said to the monks: “Monks,
do you see that large log be ing car ried along by the cur rent of the river
Ganges?”

“Yes, lord.”
“Monks, if that log doesn’t veer to ward the near shore, doesn’t veer

to ward the far shore, doesn’t sink in the mid dle, doesn’t get washed up
on high ground, doesn’t get snared by hu man be ings, doesn’t get snared
by non-hu man be ings, doesn’t get snared in a whirlpool, and doesn’t be -
come rot ten in side, it will tend to the ocean, tilt to the ocean, in cline to
the ocean. Why is that? Be cause the cur rent of the river Ganges tends to
the ocean, tilts to the ocean, in clines to the ocean.

“In the same way, monks, if you don’t veer to ward the near shore,
don’t veer to ward the far shore, don’t sink in the mid dle, don’t get
washed up on high ground, don’t get snared by hu man be ings, don’t get
snared by non-hu man be ings, don’t get snared in a whirlpool, and don’t
be come rot ten in side, you will tend to un bind ing, tilt to un bind ing, in -
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cline to un bind ing. Why is that? Be cause right view tends to un bind ing,
tilts to un bind ing, in clines to un bind ing.”

When this was said, a cer tain monk ad dressed the Blessed One:
“What, lord, is the near shore? What is the far shore? What is sink ing in
the mid dle? What is be ing washed up on high ground? What is be ing
snared by hu man be ings? What is be ing snared by non-hu man be ings?
What is be ing snared by a whirlpool? What is be com ing rot ten in side?”

“‘The near shore,’ monks, stands for the six in ter nal sense me dia. ‘The
far shore’ stands for the six ex ter nal sense me dia. ‘Sink ing in the mid dle’
stands for pas sion & de light. ‘Be ing washed up on high ground’ stands
for the con ceit, ‘I am.’

“And what, monks, is be ing snared by hu man be ings? There is the
case where a monk lives en tan gled with house hold ers, de light ing with
them and sor row ing with them, happy when they are happy, pained
when they are in pain, tak ing on their aff airs as his own duty. This is
called be ing snared by hu man be ings.

“And what, monks, is be ing snared by non-hu man be ings? There is
the case where a cer tain monk lives the holy life in hopes of a cer tain
com pany of devas, (think ing,) ‘By means of this virtue or prac tice or aus -
ter ity or holy life I will be come one sort of deva or an other.’ This is called
be ing snared by non-hu man be ings.

“‘Be ing snared by a whirlpool’ stands for the five strings of sen su al ity.
“ And what, monks, is be com ing rot ten in side? There is the case

where a cer tain monk is un prin ci pled, evil, un clean and sus pect in his
un der tak ings, hid den in his ac tions, not a con tem pla tive though claim -
ing to be one, not lead ing the holy life though claim ing to do so, in -
wardly rot ten, ooz ing with de sire, filthy by na ture. This is called be com -
ing rot ten in side.”

Now at that time Nanda the cowherd was stand ing not far from the
Blessed One. Then he said to the Blessed One, “Lord, I don’t veer to ward
the near shore, I don’t veer to ward the far shore, I won’t sink in the mid -
dle, I won’t get washed up on high ground, I won’t get snared by hu man
be ings, I won’t get snared by non-hu man be ings, I won’t get snared in a
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whirlpool, and I won’t be come rot ten in side. It would be good, lord, if I
could ob tain the Go ing-forth, if I could ob tain Ac cep tance [as a monk].

“In that case, Nanda, lead the cows back to their own ers.”
“The cows will go back, lord, out of at tach ment for their calves.”
“Lead the cows back to their own ers, Nanda.”
Then, hav ing led the cows back to their own ers, Nanda the cowherd

went to the Blessed One and, on ar rival, told him, “The cows, lord, have
been led back to their own ers. Let me ob tain the Go ing-forth in the
Blessed One’s pres ence! Let me ob tain Ac cep tance!”

So Nanda the cowherd ob tained the Go ing-forth in the Blessed One’s
pres ence, he ob tained Ac cep tance. And not long af ter his Ac cep tance—
dwelling alone, se cluded, heed ful, ar dent, & res o lute—he in no long
time en tered & re mained in the supreme goal of the holy life, for which
clans men rightly go forth from home into home less ness, di rectly know -
ing & re al iz ing it for him self in the here & now. He knew: “Birth is
ended, the holy life ful filled, the task done. There is noth ing fur ther for
the sake of this world.” And thus Ven. Nanda be came an other one of the
ara hants.

See also: AN 6:60; Iti 109

Soggy
 

Avas suta Sutta  (SN 35:202)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans at Kapilavatthu in the Banyan Park. Now at that time a new
re cep tion hall1 had just been built by the Kapilavatthu Sakyans, and it
had not yet been dwelled in by any con tem pla tive, brah man, or any one
at all in hu man form. So the Kapilavatthu Sakyans went to the Blessed
One and, on ar rival, hav ing bowed down, sat to one side. As they were
sit ting there they said to him, “Lord, a new re cep tion hall has just been
built by the Kapilavatthu Sakyans, and it has not yet been dwelled in by
any con tem pla tive, brah man, or any one at all in hu man form. May the
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Blessed One be the first to use it. When the Blessed One has used it first,
the Kapilavatthu Sakyans will use it af ter wards. That will be for their
long-term wel fare & hap pi ness.”

The Blessed One ac qui esced with si lence. Sens ing his ac qui es cence,
the Kapilavatthu Sakyans got up from their seats, bowed down to him,
cir cum am bu lated him, and then went to the new re cep tion hall. On ar -
rival, they spread it all over with felt rugs, ar ranged seats, set out a wa ter
ves sel, and raised an oil lamp. Then they went to the Blessed One and,
on ar rival, hav ing bowed down, stood to one side. As they were stand ing
there they said to him, “Lord, the re cep tion hall has been cov ered all
over with felt rugs, seats have been ar ranged, a wa ter ves sel has been set
out, and an oil lamp raised. It is now time for the Blessed One to do as
he sees fit.”

So the Blessed One—ad just ing his lower robe and tak ing his bowl &
outer robe—went to gether with a Saṅgha of monks to the re cep tion
hall. On ar rival he washed his feet, en tered the hall, and sat with his back
to the cen tral post, fac ing east. The Saṅgha of monks washed their feet,
en tered the hall, and sat with their backs to the west ern wall, fac ing east,
ranged around the Blessed One. The Kapilavatthu Sakyans washed their
feet, en tered the hall, and sat with their backs to the east ern wall, fac ing
west, ranged around the Blessed One. Then the Blessed One—hav ing
spent most of the night in struct ing, urg ing, rous ing, & en cour ag ing the
Kapilavatthu Sakyans with a Dhamma talk—dis missed them, say ing,
“The night is far past, Go ta mas. Do what you now think it is time to do.”

Re spond ing, “As you say, lord,” to the Blessed One, the Kapilavatthu
Sakyans rose from their seats, bowed down to the Blessed One, and—cir -
cum am bu lat ing him, keep ing him to their right—de parted.

Then not long af ter the Kapilavatthu Sakyans had left, the Blessed
One ad dressed Ven. Mahā Mog gal lāna: “Mog gal lāna, the Saṅgha of
monks is free of drowsi ness. Give them a Dhamma talk of your own de -
vis ing. My back aches. I will rest it.”

“As you say, lord, Ven. Mahā Mog gal lāna re sponded to him.
Then the Blessed One, hav ing ar ranged his outer robe folded in four,

lay down on his right side in the lion’s sleep ing pos ture, with one foot
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on top of the other, mind ful & alert, hav ing made a men tal note to get
up.

Then Ven. Mahā Mog gal lāna ad dressed the monks, ”Friend monks!”
“Yes, friend,” the monks re sponded to him.
Ven. Mahā Mog gal lāna said, ”Friends, I will teach you a dis course on

be ing soggy and a dis course on not be ing soggy.2 Lis ten & pay care ful at -
ten tion. I will speak.”

“As you say, friend,” the monks re sponded to him.
Ven. Mahā Mog gal lāna said, ”And how is one soggy? There is the case

where a monk, when see ing a form via the eye, is, in the case of pleas ing
forms, com mit ted to forms and, in the case of dis pleas ing forms, af -
flicted by forms. He re mains with body-mind ful ness not present, and
with lim ited aware ness. And he does not dis cern, as it has come to be,
the aware ness-re lease & dis cern ment-re lease where those evil, un skill ful
qual i ties that have arisen cease with out trace.

“When hear ing a sound via the ear…
“When smelling an aroma via the nose…
“When tast ing a fla vor via the tongue…
“When touch ing a tac tile sen sa tion via the body…
“When cog niz ing an idea via the in tel lect, he is, in the case of pleas -

ing ideas, com mit ted to ideas and, in the case of dis pleas ing ideas, af -
flicted by ideas. He re mains with body-mind ful ness not present, and
with lim ited aware ness. And he does not dis cern, as it has come to be,
the aware ness-re lease & dis cern ment-re lease where those evil, un skill ful
qual i ties that have arisen cease with out trace.

“This is called a monk who is soggy with forms cog niz able via the
eye, soggy with sounds cog niz able via the ear, soggy with aro mas cog niz -
able via the nose, soggy with fla vors cog niz able via the tongue, soggy
with tac tile sen sa tions cog niz able via the body, soggy with ideas cog niz -
able via the in tel lect.

“When a monk dwells in this way, then if Māra comes to him via the
eye, Māra gains en try, Māra gains a foothold. If Māra comes to him via
the ear… nose… tongue… body… in tel lect, Māra gains en try, Māra gains
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a foothold. Just as if there were a shack made of reeds or a shack made of
grass—dry, des ic cated, more than a year old—and if a man were to come
to it from the east with a burn ing grass torch, fire would gain en try, fire
would gain a foothold. If a man were to come to it from the west…
north… south… from be low… from above… From what ever di rec tion
the man would come to it with a burn ing grass torch, fire would gain en -
try, fire would gain a foothold. In the same way, when a monk dwells in
this way, then if Māra comes to him via the eye, Māra gains en try, Māra
gains a foothold. If Māra comes to him via the ear… nose… tongue…
body… in tel lect, Māra gains en try, Māra gains a foothold.

“And when a monk dwells in this way, forms over power him. He does
not over power forms. Sounds over power him… Aro mas… Fla vors…
Tac tile sen sa tions… Ideas over power him. He does not over power ideas.
This is called a monk over pow ered by forms, over pow ered by sounds,
over pow ered by aro mas, over pow ered by fla vors, over pow ered by tac tile
sen sa tions, over pow ered by ideas—one over pow ered who does not over -
power. He is over pow ered by evil, un skill ful qual i ties that de file, that
lead to fur ther be com ing, that are mis er able, that re sult in suff er ing &
stress, that tend to ward fu ture birth, ag ing, & death.

“It’s in this way, friends, that one is soggy.
“And how is one not soggy? There is the case where a monk, when

see ing a form via the eye, is not, in the case of pleas ing forms, com mit -
ted to forms nor, in the case of dis pleas ing forms, affl icted by forms. He
re mains with body-mind ful ness present, and with im mea sur able aware -
ness. And he dis cerns, as it has come to be, the aware ness-re lease & dis -
cern ment-re lease where those evil, un skill ful qual i ties that have arisen
cease with out trace.

“When hear ing a sound via the ear…
“When smelling an aroma via the nose…
“When tast ing a fla vor via the tongue…
“When touch ing a tac tile sen sa tion via the body…
“When cog niz ing an idea via the in tel lect, he is not, in the case of

pleas ing ideas, com mit ted to ideas nor, in the case of dis pleas ing ideas,
affl icted by ideas. He re mains with body-mind ful ness present, and with
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im mea sur able aware ness. And he dis cerns, as it has come to be, the
aware ness-re lease & dis cern ment-re lease where those evil, un skill ful
qual i ties that have arisen cease with out trace.

“This is called a monk who is not soggy with forms cog niz able via the
eye, not soggy with sounds cog niz able via the ear, not soggy with aro mas
cog niz able via the nose, not soggy with fla vors cog niz able via the
tongue, not soggy with tac tile sen sa tions cog niz able via the body, not
soggy with ideas cog niz able via the in tel lect.

“When a monk dwells in this way, then if Māra comes to him via the
eye, Māra gains no en try, Māra gains no foothold. If Māra comes to him
via the ear… nose… tongue… body… in tel lect, Māra gains no en try,
Māra gains no foothold. Just as if there were a peaked house or hall
thickly plas tered with fine clay, and if a man were to come to it from the
east with a burn ing grass torch, fire would gain no en try, fire would gain
no foothold. If a man were to come to it from the west… north…
south… from be low… from above… From what ever di rec tion the man
would come to it with a burn ing grass torch, fire would gain no en try,
fire would gain no foothold. In the same way, when a monk dwells in
this way, then if Māra comes to him via the eye, Māra gains no en try,
Māra gains no foothold. If Māra comes to him via the ear… nose…
tongue… body… in tel lect, Māra gains no en try, Māra gains no foothold.

“And when a monk dwells in this way, he over pow ers forms. Forms
do not over power him. He over pow ers sounds… aro mas… fla vors… tac -
tile sen sa tions… ideas. Ideas do not over power him. This is called a
monk who over pow ers forms, over pow ers sounds, over pow ers aro mas,
over pow ers fla vors, over pow ers tac tile sen sa tions, over pow ers ideas—
one who over pow ers and is not over pow ered. He over pow ers evil, un -
skill ful qual i ties that de file, that lead to fur ther be com ing, that are mis -
er able, that re sult in suff er ing & stress, that tend to ward fu ture birth, ag -
ing, & death.

“It’s in this way, friends, that one is not soggy.”
Then the Blessed One got up and said to Ven. Mahā Mog gal lāna,

“Good, good, Mog gal lāna. What you have said to the monks about the
dis course on be ing soggy and the dis course on not be ing soggy is good.”
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That is what Ven. Mahā Mog gal lāna said, and the Teacher ap proved.
Grat i fied, the monks de lighted in Ven. Mahā Mog gal lāna’s words.

Notes

1. Ac cord ing to the Com men tary, this was a hall built to re ceive royal
guests, to gether with their en tourages. See MN 53.

2. The word for “soggy” or ”leak ing” (avas suta) can also mean “de filed.”
For a sim i lar us age, see the verse to Ud 5:5.

See also: MN 49; MN 101; MN 119; SN 4:19; SN 5:7; AN 3:110; AN 3:129

The Rid dle Tree
 

Kiṁ suka Sutta  (SN 35:204)

A cer tain monk went to an other monk and, on ar rival, said to him,
“To what ex tent, my friend, is a monk’s vi sion said to be well-pu ri fied?”

“When a monk dis cerns, as it has come to be, the orig i na tion & pass -
ing away of the six me dia of sen sory con tact, my friend, it is to that ex -
tent that his vi sion is said to be well-pu ri fied.”

The first monk, dis sat is fied with the other monk’s an swer to his ques -
tion, went to still an other monk and, on ar rival, said to him, “To what
ex tent, my friend, is a monk’s vi sion said to be well-pu ri fied?”

“When a monk dis cerns, as it has come to be, the orig i na tion & pass -
ing away of the five cling ing-ag gre gates, my friend, it is to that ex tent
that his vi sion is said to be well-pu ri fied.”

The first monk, dis sat is fied with this monk’s an swer to his ques tion,
went to still an other monk and, on ar rival, said to him, “To what ex tent,
my friend, is a monk’s vi sion said to be well-pu ri fied?”

“When a monk dis cerns, as it has come to be, the orig i na tion & pass -
ing away of the four great el e ments [earth, wa ter, wind, & fire], my
friend, it is to that ex tent that his vi sion is said to be well-pu ri fied.”

The first monk, dis sat is fied with this monk’s an swer to his ques tion,
went to still an other monk and, on ar rival, said to him, “To what ex tent,
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my friend, is a monk’s vi sion said to be well-pu ri fied?”
“When a monk dis cerns, as it has come to be, that what ever is sub ject

to orig i na tion is all sub ject to ces sa tion, my friend, it is to that ex tent
that his vi sion is said to be well-pu ri fied.”

The first monk, dis sat is fied with this monk’s an swer to his ques tion,
then went to the Blessed One and, on ar rival, hav ing bowed down to
him, sat to one side. As he was sit ting there he [re ported to the Blessed
One his con ver sa tions with the other monks. The Blessed One then
said:]

“Monk, it’s as if there were a man who had never seen a rid dle tree.1

He would go to an other man who had seen one and, on ar rival, would
say to him, ‘What, my good man, is a rid dle tree like?’

“The other would say, ‘A rid dle tree is black, my good man, like a
burnt stump.’ For at the time he saw it, that’s what the rid dle tree was
like.

“Then the first man, dis sat is fied with the other man’s an swer, went to
still an other man who had seen a rid dle tree and, on ar rival, said to him,
‘What, my good man, is a rid dle tree like?’

“The other would say, ‘A rid dle tree is red, my good man, like a lump
of meat.’ For at the time he saw it, that’s what the rid dle tree was like.

“Then the first man, dis sat is fied with this man’s an swer, went to still
an other man who had seen a rid dle tree and, on ar rival, said to him,
‘What, my good man, is a rid dle tree like?’

“The other would say, ‘A rid dle tree is stripped of its bark, my good
man, and has burst pods, like an aca cia tree.’ For at the time he saw it,
that’s what the rid dle tree was like.

“Then the first man, dis sat is fied with this man’s an swer, went to still
an other man who had seen a rid dle tree and, on ar rival, said to him,
‘What, my good man, is a rid dle tree like?’

“The other would say, ‘A rid dle tree has thick fo liage, my good man,
and gives a dense shade, like a banyan.’ For at the time he saw it, that’s
what the rid dle tree was like.

“In the same way, monk, how ever those in tel li gent men of in tegrity
were fo cused when their vi sion be came well pu ri fied is the way in which
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they an swered.
“Sup pose, monk, that there were a royal fron tier fortress with strong

ram parts, strong walls & arches, and six gates. In it would be a wise,
com pe tent, in tel li gent gate keeper to keep out those he didn’t know and
to let in those he did. A swift pair of mes sen gers, com ing from the east,
would say to the gate keeper, ‘Where, my good man, is the com man der
of this fortress?’ He would say, ‘There he is, sirs, sit ting in the cen tral
square.’ The swift pair of mes sen gers, de liv er ing their ac cu rate re port to
the com man der of the fortress, would then go back by the route by
which they had come. Then a swift pair of mes sen gers, com ing from the
west… the north… the south, would say to the gate keeper, ‘Where, my
good man, is the com man der of this fortress?’ He would say, ‘There he is,
sirs, sit ting in the cen tral square.’ The swift pair of mes sen gers, de liv er ing
their ac cu rate re port to the com man der of the fortress, would then go
back by the route by which they had come.

“I have given you this sim ile, monk, to con vey a mes sage. The mes -
sage is this: The fortress stands for this body—com posed of the four
great el e ments, born of mother & fa ther, nour ished with rice & bar ley
gruel, sub ject to con stant rub bing & abra sion, to break ing & fall ing
apart. The six gates stand for the six in ter nal sense me dia. The gate keeper
stands for mind ful ness. The swift pair of mes sen gers stands for tran quil -
ity [samatha] and in sight [vipas sanā]. The com man der of the fortress
stands for con scious ness. The cen tral square stands for the four great el e -
ments: the earth-prop erty, the liq uid-prop erty, the fire-prop erty, & the
wind-prop erty. The ac cu rate re port stands for un bind ing [nib bāna]. The
route by which they had come stands for the no ble eight fold path: right
view, right re solve, right speech, right ac tion, right liveli hood, right ef -
fort, right mind ful ness, right con cen tra tion.”

Note

1. Lit er ally, a “what’s it” tree—ap par ently, Butea fron dosa, the flame of the
for est. It is of ten the sub ject of rid dles in its na tive habi tats be cause its sea -
sonal changes—such as los ing all its leaves just be fore its strik ing red flow ers
bloom—are so vivid and un usual.

See also: MN 149; AN 2:29–30; AN 4:94; AN 4:170; AN 6:61; AN 10:71



411

The Lute
 

Vīṇā Sutta  (SN 35:205)

“Monks, in what ever monk or nun there arises de sire, pas sion, aver -
sion, delu sion, or men tal re sis tance with re gard to forms cog niz able via
the eye, he/she should hold the mind in check. (Think ing,) ‘It’s dan ger -
ous & du bi ous, that path, thorny & over grown, a mis er able path, a de vi -
ous path, im pen e tra ble. It’s a path fol lowed by peo ple of no in tegrity,
not a path fol lowed by peo ple of in tegrity. It’s not wor thy of you,’ he/she
should hold the mind in check with re gard to forms cog niz able via the
eye.

“In what ever monk or nun there arises de sire, pas sion, aver sion, delu -
sion, or men tal re sis tance with re gard to sounds cog niz able via the ear…
aro mas cog niz able via the nose… fla vors cog niz able via the tongue…
tac tile sen sa tions cog niz able via the body… ideas cog niz able via the in -
tel lect, he/she should hold the mind in check. (Think ing,) ‘It’s dan ger -
ous & du bi ous, that path, thorny & over grown, a mis er able path, a de vi -
ous path, im pen e tra ble. It’s a path fol lowed by peo ple of no in tegrity,
not a path fol lowed by peo ple of in tegrity. It’s not wor thy of you,’ he/she
should hold the mind in check with re gard to ideas cog niz able via the
in tel lect.

“Sup pose that corn had ripened and the watch man was heed less. A
corn-eat ing ox, in vad ing the corn to eat it, would in tox i cate it self as
much as it liked. In the same way, an unin structed run-of-the-mill per -
son, not ex er cis ing re straint with re gard to the six me dia of sen sory con -
tact, in tox i cates him self with the five strings of sen su al ity as much as he
likes.

“Now sup pose that corn had ripened and the watch man was heed ful.
The corn-eat ing ox would in vade the corn to eat it, but then the watch -
man would grab it firmly by the muz zle. Hav ing grabbed it firmly by the
muz zle, he would pin it down by the fore head. Hav ing pinned it down
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by the fore head, he would give it a sound thrash ing with a stick. Hav ing
given it a sound thrash ing with a stick, he would let it go.

“A sec ond time… A third time, the corn-eat ing ox would in vade the
corn to eat it, but then the watch man would grab it firmly by the muz -
zle. Hav ing grabbed it firmly by the muz zle, he would pin it down by
the fore head. Hav ing pinned it down by the fore head, he would give it a
sound thrash ing with a stick. Hav ing given it a sound thrash ing with a
stick, he would let it go.

“As a re sult, the corn-eat ing ox—re gard less of whether it went to the
vil lage or to the wilds, was stand ing still or ly ing down—wouldn’t in -
vade the corn again, be cause it would re call the ear lier taste it got of the
stick.

“In the same way, when a monk’s mind is held back, thor oughly held
back, from the six me dia of sen sory con tact, his mind set tles in wardly,
grows steady, uni fied, & con cen trated.

“Sup pose there were a king or king’s min is ter who had never heard
the sound of a lute be fore. He might hear the sound of a lute and say,
‘What, my good men, is that sound—so de light ful, so tan ta liz ing, so in -
tox i cat ing, so rav ish ing, so en thralling?’ They would say, ‘That, sire, is
called a lute, whose sound is so de light ful, so tan ta liz ing, so in tox i cat ing,
so rav ish ing, so en thralling.’ Then he would say, ‘Go & fetch me that
lute.’ They would fetch the lute and say, ‘Here, sire, is the lute whose
sound is so de light ful, so tan ta liz ing, so in tox i cat ing, so rav ish ing, so en -
thralling.’ He would say, ‘Enough of your lute. Fetch me just the sound.’
Then they would say, ‘This lute, sire, is made of nu mer ous com po nents,
a great many com po nents. It’s through the ac tiv ity of nu mer ous com po -
nents that it sounds: that is, in de pen dence on the body, the skin, the
neck, the frame, the strings, the bridge, and the ap pro pri ate hu man ef -
fort. Thus it is that this lute—made of nu mer ous com po nents, a great
many com po nents—sounds through the ac tiv ity of nu mer ous com po -
nents.’

“Then the king would split the lute into ten pieces, a hun dred pieces.
Hav ing split the lute into ten pieces, a hun dred pieces, he would shave it
to splin ters. Hav ing shaved it to splin ters, he would burn it in a fire. Hav -
ing burned it in a fire, he would re duce it to ashes. Hav ing re duced it to
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ashes, he would win now it be fore a high wind or let it be washed away
by a swift-flow ing stream. He would then say, ‘A sorry thing, this lute—
what ever a lute may be—by which peo ple have been so thor oughly
tricked & de ceived.’

“In the same way, a monk in ves ti gates form, how ever far form may
go. He in ves ti gates feel ing… per cep tion… fab ri ca tions… con scious ness,
how ever far con scious ness may go. As he is in ves ti gat ing form… feel -
ing… per cep tion… fab ri ca tions… con scious ness, how ever far con scious -
ness may go, any thoughts of ‘me’ or ‘mine’ or ‘I am’ do not oc cur to
him.”

See also: MN 19; SN 5:10; SN 23:2

The Six An i mals
 

Chap pāṇa Sutta  (SN 35:206)

“Sup pose that a man, wounded and fes ter ing, were to go into a
swampy jun gle. Its sharp-bladed grasses would pierce his feet; its thorns
would scratch his fes ter ing sores. And so, from that cause, he would ex -
pe ri ence an even greater mea sure of pain and un hap pi ness. In the same
way, there is the case where a cer tain monk, hav ing gone to a vil lage or
to the wilder ness, meets up with some one who up braids him: ‘This ven -
er a ble one, act ing in this way, un der tak ing prac tices in this way, is a
thorn of im pu rity in this vil lage.’ Know ing this per son to be a thorn, one
should un der stand re straint and lack of re straint.

“And what is lack of re straint? There is the case where a monk, see ing
a form with the eye, is set on pleas ing forms, is re pelled by un pleas ing
forms, and re mains with body-mind ful ness un estab lished, with lim ited
aware ness. He does not dis cern, as it has come to be, the aware ness-re -
lease, the dis cern ment-re lease, where any evil, un skill ful men tal qual i ties
that have arisen ut terly cease with out re main der.

“Hear ing a sound with the ear…
“Smelling an aroma with the nose…
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“Tast ing a fla vor with the tongue…
“Touch ing a tac tile sen sa tion with the body…
“Cog niz ing an idea with the in tel lect, he is set on pleas ing ideas, is re -

pelled by un pleas ing ideas, and re mains with body-mind ful ness un estab -
lished, with lim ited aware ness. He does not dis cern, as it has come to be,
the aware ness-re lease, the dis cern ment-re lease, where any evil, un skill ful
men tal qual i ties that have arisen ut terly cease with out re main der.

“Just as if a per son, catch ing six an i mals of diff er ent ranges, of diff er -
ent habi tats, were to bind them with a strong rope. Catch ing a snake, he
would bind it with a strong rope. Catch ing a croc o dile… a bird… a
dog… a hyena… a mon key, he would bind it with a strong rope. Bind -
ing them all with a strong rope, and ty ing a knot in the mid dle, he
would set chase to them.

“Then those six an i mals, of diff er ent ranges, of diff er ent habi tats,
would each pull to ward its own range & habi tat. The snake would pull,
think ing, ‘I’ll go into the anthill.’ The croc o dile would pull, think ing,
‘I’ll go into the wa ter.’ The bird would pull, think ing, ‘I’ll fly up into the
air.’ The dog would pull, think ing, ‘I’ll go into the vil lage.’ The hyena
would pull, think ing, ‘I’ll go into the char nel ground.’ The mon key
would pull, think ing, ‘I’ll go into the for est.’ And when these six an i mals
be came in ter nally ex hausted, they would sub mit, they would sur ren der,
they would come un der the sway of which ever among them was the
strong est. In the same way, in any monk whose mind ful ness im mersed
in the body is un de vel oped & un pur sued, the eye pulls to ward pleas ing
forms, while un pleas ing forms are re pel lent. The ear pulls to ward pleas -
ing sounds… The nose pulls to ward pleas ing aro mas… The tongue pulls
to ward pleas ing fla vors… The body pulls to ward pleas ing tac tile sen sa -
tions… The in tel lect pulls to ward pleas ing ideas, while un pleas ing ideas
are re pel lent. This, monks, is lack of re straint.

“And what is re straint? There is the case where a monk, see ing a form
with the eye, is not set on pleas ing forms, is not re pelled by un pleas ing
forms, and re mains with body-mind ful ness es tab lished, with im mea sur -
able aware ness. He dis cerns, as it has come to be, the aware ness-re lease,
the dis cern ment-re lease, where all evil, un skill ful men tal qual i ties that
have arisen ut terly cease with out re main der.
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“Hear ing a sound with the ear…
“Smelling an aroma with the nose…
“Tast ing a fla vor with the tongue…
“Touch ing a tac tile sen sa tion with the body…
“Cog niz ing an idea with the in tel lect, he is not set on pleas ing ideas,

is not re pelled by un pleas ing ideas, and re mains with body-mind ful ness
es tab lished, with im mea sur able aware ness. He dis cerns, as it has come to
be, the aware ness-re lease, the dis cern ment-re lease, where all evil, un skill -
ful men tal qual i ties that have arisen ut terly cease with out re main der.

“Just as if a per son, catch ing six an i mals of diff er ent ranges, of diff er -
ent habi tats, were to bind them with a strong rope. Catch ing a snake, he
would bind it with a strong rope. Catch ing a croc o dile… a bird… a
dog… a hyena… a mon key, he would bind it with a strong rope. Bind -
ing them all with a strong rope, he would tether them to a strong post or
stake.

“Then those six an i mals, of diff er ent ranges, of diff er ent habi tats,
would each pull to ward its own range & habi tat. The snake would pull,
think ing, ‘I’ll go into the anthill.’ The croc o dile would pull, think ing,
‘I’ll go into the wa ter.’ The bird would pull, think ing, ‘I’ll fly up into the
air.’ The dog would pull, think ing, ‘I’ll go into the vil lage.’ The hyena
would pull, think ing, ‘I’ll go into the char nel ground.’ The mon key
would pull, think ing, ‘I’ll go into the for est.’ And when these six an i mals
be came in ter nally ex hausted, they would stand, sit, or lie down right
there next to the post or stake. In the same way, in any monk whose
mind ful ness im mersed in the body is de vel oped & pur sued, the eye does
not pull to ward pleas ing forms, and un pleas ing forms are not re pel lent.
The ear does not pull to ward pleas ing sounds… The nose does not pull
to ward pleas ing aro mas… The tongue does not pull to ward pleas ing fla -
vors… The body does not pull to ward pleas ing tac tile sen sa tions… The
in tel lect does not pull to ward pleas ing ideas, and un pleas ing ideas are
not re pel lent. This, monks, is re straint.

“The ‘strong post or stake’ is a syn onym for mind ful ness im mersed in
the body.
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“Thus you should train your selves: ‘We will de velop mind ful ness im -
mersed in the body. We will pur sue it, give it a means of trans port, give it
a ground ing. We will steady it, con sol i date it, and set about it prop erly.’
That is how you should train your selves.”

See also: MN 119; SN 47:20

The Sheaf of Bar ley
 

Yavakalāpi Sutta  (SN 35:207)

“Sup pose, monks, that a sheaf of bar ley were thrown down at a large
four-way in ter sec tion, and six men were to come along with flails in
their hands. They would thrash the sheaf of bar ley with their six flails.
Thus the sheaf of bar ley would be thor oughly thrashed with the six flails.
Then a sev enth man would come along with a flail in his hand. He
would thrash the sheaf of bar ley with a sev enth flail. Thus the sheaf of
bar ley would be even more thor oughly thrashed with the sev enth flail.

“In the same way, the unin structed run-of-the-mill per son is thrashed
in the eye by pleas ing & un pleas ing forms… thrashed in the ear by
pleas ing & un pleas ing sounds… thrashed in the nose by pleas ing & un -
pleas ing aro mas… thrashed in the tongue by pleas ing & un pleas ing fla -
vors… thrashed in the body by pleas ing & un pleas ing tac tile sen sa -
tions… thrashed in the in tel lect by pleas ing & un pleas ing ideas. And if
that unin structed run-of-the-mill per son forms in ten tions for the sake of
fur ther be com ing in the fu ture, then he—that fool ish per son—is even
more thor oughly thrashed, just like the sheaf of bar ley thrashed with the
sev enth flail.

“Once, monks, the devas & asuras were ar rayed for bat tle. Then
Vepacitti, the lord of the asuras, ad dressed the asuras: ‘If, dear sirs, in the
bat tle of the devas ar rayed against the asuras, the asuras win and the
devas are de feated, bind Sakka, the lord of the devas, neck, hand, & foot
and bring him be fore me in the city of the asuras.’

“As for Sakka, lord of the devas, he ad dressed the Devas of the Thirty-
three: ‘If dear sirs, in the bat tle of the devas ar rayed against the asuras,
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the devas win and the asuras are de feated, bind Vepacitti, the lord of the
asuras, neck, hand, & foot and bring him be fore me in the right eous as -
sem bly of the devas.’

“Now, in that bat tle the devas won. So the Devas of the Thirty-three
bound Vepacitti, the lord of the asuras, neck, hand, & foot and brought
him be fore Sakka in the right eous as sem bly of the devas.

“So there was Vepacitti, the lord of the asuras, bound neck, hand, &
foot. When the thought oc curred to him, ‘The devas are in the right and
the asuras in the wrong. I’m now go ing over to the city of the devas,’
then he viewed him self as freed from that five fold bond. He was fully
pro vided with the five strings of heav enly sen su al ity. But when the
thought oc curred to him, ‘The asuras are in the right and the devas in
the wrong. I will go over to the city of the asuras,’ then he viewed him self
as bound with that five fold bond, de prived of the five strings of heav enly
sen su al ity. That’s how sub tle the bonds of Vepacitti were. But the bonds
of Māra are even more sub tle. Any one who sup poses is bound by Māra.
Any one who doesn’t sup pose is freed from the Evil One.

“‘I am’ is a sup po si tion. ‘I am this’ is a sup po si tion. ‘I shall be’ is a
sup po si tion. ‘I shall not be’…‘I shall be pos sessed of form’…‘I shall not be
pos sessed of form’…‘I shall be per cip i ent’…‘I shall not be per cip i ent’… ‘I
shall be nei ther per cip i ent nor non-per cip i ent’ is a sup po si tion. Sup po si -
tion is a dis ease, sup po si tion is a can cer, sup po si tion is an ar row. There -
fore, monks, you should train your selves: ‘We will dwell with an aware -
ness free of sup po si tions.’

“‘I am’ is a per tur ba tion. ‘I am this’ is a per tur ba tion. ‘I shall be’ is a
per tur ba tion. ‘I shall not be’…‘I shall be pos sessed of form’…‘I shall not
be pos sessed of form’…‘I shall be per cip i ent’…‘I shall not be per cip i ent’…
‘I shall be nei ther per cip i ent nor non-per cip i ent’ is a per tur ba tion. Per -
tur ba tion is a dis ease, per tur ba tion is a can cer, per tur ba tion is an ar row.
There fore, monks, you should train your selves: ‘We will dwell with an
aware ness free of per tur ba tions.’

“‘I am’ is a wa ver ing. ‘I am this’ is a wa ver ing. ‘I shall be’ is a wa ver -
ing. ‘I shall not be’…‘I shall be pos sessed of form’…‘I shall not be pos -
sessed of form’…‘I shall be per cip i ent’…‘I shall not be per cip i ent’… ‘I shall
be nei ther per cip i ent nor non-per cip i ent’ is a wa ver ing. Wa ver ing is a
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dis ease, wa ver ing is a can cer, wa ver ing is an ar row. There fore, monks,
you should train your selves: ‘We will dwell with an aware ness free of wa -
ver ings.’

“‘I am’ is an ob jec ti fi ca tion. ‘I am this’ is an ob jec ti fi ca tion. ‘I shall be’
is an ob jec ti fi ca tion. ‘I shall not be’…‘I shall be pos sessed of form’…‘I shall
not be pos sessed of form’…‘I shall be per cip i ent’…‘I shall not be per cip i -
ent’… ‘I shall be nei ther per cip i ent nor non-per cip i ent’ is an ob jec ti fi ca -
tion. Ob jec ti fi ca tion is a dis ease, ob jec ti fi ca tion is a can cer, ob jec ti fi ca -
tion is an ar row. There fore, monks, you should train your selves: ‘We will
dwell with an aware ness free of ob jec ti fi ca tions.’

“‘I am’ is an act of con ceit. ‘I am this’ is an act of con ceit. ‘I shall be’ is
an act of con ceit. ‘I shall not be’…‘I shall be pos sessed of form’…‘I shall
not be pos sessed of form’…‘I shall be per cip i ent’…‘I shall not be per cip i -
ent’… ‘I shall be nei ther per cip i ent nor non-per cip i ent’ is an act of con -
ceit. An act of con ceit is a dis ease, an act of con ceit is a can cer, an act of
con ceit is an ar row. There fore, monks, you should train your selves: ‘We
will dwell with an aware ness free of acts of con ceit.’”

See also: MN 18; MN 140; SN 11:5; SN 35:115

The Bot tom less Chasm
 

Pātāla Sutta  (SN 36:4)

“Monks, when an unin structed run-of-the-mill per son makes the
state ment, ‘There is a bot tom less chasm in the ocean,’ he is talk ing about
some thing that doesn’t ex ist, that can’t be found. The word ‘bot tom less
chasm’ is ac tu ally a des ig na tion for painful bod ily feel ing.

“When an unin structed run-of-the-mill per son is touched by a painful
bod ily feel ing, he sor rows, grieves, & laments, beats his breast, be comes
dis traught. This is called an unin structed run-of-the-mill per son who has
not risen up out of the bot tom less chasm, who has not gained a
foothold.

“When a well-in structed dis ci ple of the no ble ones is touched by a
painful bod ily feel ing, he does not sor row, grieve, or lament, does not
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beat his breast or be come dis traught. This is called a well-in structed dis -
ci ple of the no ble ones who has risen up out of the bot tom less chasm,
whose foothold is gained.”

Who ever can’t en dure them
once they’ve arisen—

painful bod ily feel ings
that could kill liv ing be ings—

who trem bles at their touch,
who cries & wails,
a weak ling with no re silience:

He hasn’t risen up
out of the bot tom less chasm
or even gained
a foothold.

Who ever en dures them
once they’ve arisen—

painful bod ily feel ings
that could kill liv ing be ings—

who doesn’t trem ble at their touch:
He’s risen up
out of the bot tom less chasm;
his foothold is gained.

The Ar row
 

Sal lattha Sutta  (SN 36:6)

“Monks, an unin structed run-of-the-mill per son feels feel ings of plea -
sure, feel ings of pain, feel ings of nei ther-plea sure-nor-pain. A well-in -
structed dis ci ple of the no ble ones also feels feel ings of plea sure, feel ings
of pain, feel ings of nei ther-plea sure-nor-pain. So what diff er ence, what
dis tinc tion, what dis tin guish ing fac tor is there be tween the well-in -
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structed dis ci ple of the no ble ones and the unin structed run-of-the-mill
per son?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would ex pli cate the mean ing of this state ment. Hav ing heard it from the
Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten & pay close at ten tion. I will speak.”
“As you say, lord,” the monks re sponded to him.
The Blessed One said, “When touched with a feel ing of pain, the

unin structed run-of-the-mill per son sor rows, grieves, & laments, beats
his breast, be comes dis traught. So he feels two pains, phys i cal & men tal.
Just as if they were to shoot a man with an ar row and, right af ter ward,
were to shoot him with an other one, so that he would feel the pains of
two ar rows, in the same way, when touched with a feel ing of pain, the
unin structed run-of-the-mill per son sor rows, grieves, & laments, beats
his breast, be comes dis traught. So he feels two pains, phys i cal & men tal.

“As he is touched by that painful feel ing, he is re sis tant. Any re sis -
tance-ob ses sion with re gard to that painful feel ing ob sesses him.
Touched by that painful feel ing, he de lights in sen su al ity. Why is that?
Be cause the unin structed run-of-the-mill per son does not dis cern any es -
cape from painful feel ing aside from sen su al ity. As he is de light ing in
sen su al ity, any pas sion-ob ses sion with re gard to that feel ing of plea sure
ob sesses him. He does not dis cern, as it has come to be, the orig i na tion,
pass ing away, al lure, draw back, or es cape from that feel ing. As he does
not dis cern the orig i na tion, pass ing away, al lure, draw back, or es cape
from that feel ing, then any ig no rance-ob ses sion with re gard to that feel -
ing of nei ther-plea sure-nor-pain ob sesses him.

“Sens ing a feel ing of plea sure, he senses it as though joined with it.
Sens ing a feel ing of pain, he senses it as though joined with it. Sens ing a
feel ing of nei ther-plea sure-nor-pain, he senses it as though joined with it.
This is called an unin structed run-of-the-mill per son joined with birth,
ag ing, & death; with sor rows, lamen ta tions, pains, dis tresses, & de spairs.
He is joined, I tell you, with suff er ing & stress.
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“Now, the well-in structed dis ci ple of the no ble ones, when touched
with a feel ing of pain, does not sor row, grieve, or lament, does not beat
his breast or be come dis traught. So he feels one pain: phys i cal, but not
men tal. Just as if they were to shoot a man with an ar row and, right af -
ter ward, did not shoot him with an other one, so that he would feel the
pain of only one ar row, in the same way, when touched with a feel ing of
pain, the well-in structed dis ci ple of the no ble ones does not sor row,
grieve, or lament, does not beat his breast or be come dis traught. He feels
one pain: phys i cal, but not men tal.

“As he is touched by that painful feel ing, he is not re sis tant. No re sis -
tance-ob ses sion with re gard to that painful feel ing ob sesses him.
Touched by that painful feel ing, he does not de light in sen su al ity. Why is
that? Be cause the well-in structed dis ci ple of the no ble ones dis cerns an
es cape from painful feel ing aside from sen su al ity. As he is not de light ing
in sen su al ity, no pas sion-ob ses sion with re gard to that feel ing of plea sure
ob sesses him. He dis cerns, as it has come to be, the orig i na tion, pass ing
away, al lure, draw back, and es cape from that feel ing. As he dis cerns the
orig i na tion, pass ing away, al lure, draw back, and es cape from that feel ing,
no ig no rance-ob ses sion with re gard to that feel ing of nei ther-plea sure-
nor-pain ob sesses him.

“Sens ing a feel ing of plea sure, he senses it dis joined from it. Sens ing a
feel ing of pain, he senses it dis joined from it. Sens ing a feel ing of nei -
ther-plea sure-nor-pain, he senses it dis joined from it. This is called a well-
in structed dis ci ple of the no ble ones dis joined from birth, ag ing, &
death; from sor rows, lamen ta tions, pains, dis tresses, & de spairs. He is
dis joined, I tell you, from suff er ing & stress.

“This is the diff er ence, this the dis tinc tion, this the dis tin guish ing fac -
tor be tween the well-in structed dis ci ple of the no ble ones and the unin -
structed run-of-the-mill per son.”

The dis cern ing per son, learned,
doesn’t sense a (men tal) feel ing
of plea sure or pain:
This is the diff er ence in skill ful ness
be tween the sage
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& the per son run-of-the-mill.
For a learned per son
who has fath omed the Dhamma,
clearly see ing this world & the next,

de sir able things      don’t charm the mind,
un de sir able ones   bring no re sis tance.

His ac cep tance
& re jec tion                           are scat tered,

gone to their end,
do not ex ist.

Know ing the dust less, sor row less state,
he dis cerns rightly,

has gone, be yond be com ing,
to the Fur ther Shore.

See also: MN 44; SN 1:38; SN 12:19; SN 52:10

The Sick Ward
 

Gelañña Sutta  (SN 36:7)

I have heard that on one oc ca sion the Blessed One was stay ing near
Vesālī at the Gabled Hall in the Great For est. Then, emerg ing from his
seclu sion in the evening, he went to the sick ward. On ar rival he sat
down on a seat made ready. Hav ing sat down, he ad dressed the monks:
“A monk should ap proach the time of death mind ful & alert. This is our
in struc tion to you all.

“And how is a monk mind ful? There is the case where a monk re -
mains fo cused on the body in & of it self—ar dent, alert, & mind ful—
putting aside greed & dis tress with ref er ence to the world. He re mains
fo cused on feel ings in & of them selves… mind in & of it self… men tal
qual i ties in & of them selves—ar dent, alert, & mind ful—putting aside
greed & dis tress with ref er ence to the world. This is how a monk is
mind ful.
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“And how is a monk alert? When go ing for ward & re turn ing, he
makes him self fully alert; when look ing to ward & look ing away… when
bend ing & ex tend ing his limbs… when car ry ing his outer cloak, his up -
per robe, & his bowl… when eat ing, drink ing, chew ing, & sa vor ing…
when uri nat ing & defe cat ing… when walk ing, stand ing, sit ting, fall ing
asleep, wak ing up, talk ing, & re main ing silent, he makes him self fully
alert. This is how a monk is alert.

“So a monk should ap proach the time of death mind ful & alert. This
is our in struc tion to you all.

“As a monk is dwelling thus mind ful & alert—heed ful, ar dent, & res -
o lute—a feel ing of plea sure arises in him. He dis cerns that ‘A feel ing of
plea sure has arisen in me. It is de pen dent on a req ui site con di tion, not
in de pen dent. De pen dent on what? De pen dent on this body. Now, this
body is in con stant, fab ri cated, de pen dently co-arisen. Be ing de pen dent
on a body that is in con stant, fab ri cated, & de pen dently co-arisen, how
can this feel ing of plea sure that has arisen be con stant?’ He re mains fo -
cused on in con stancy with re gard to the body & to the feel ing of plea -
sure. He re mains fo cused on dis so lu tion… dis pas sion… ces sa tion… re -
lin quish ment with re gard to the body & to the feel ing of plea sure. As he
re mains fo cused on in con stancy… dis so lu tion… dis pas sion… ces sa -
tion… re lin quish ment with re gard to the body & to the feel ing of plea -
sure, he aban dons any pas sion-ob ses sion for the body & the feel ing of
plea sure.

“As he is dwelling thus mind ful & alert—heed ful, ar dent, & res o lute
—a feel ing of pain arises in him. He dis cerns that ‘A feel ing of pain has
arisen in me. It is de pen dent on a req ui site con di tion, not in de pen dent.
De pen dent on what? De pen dent on this body. Now, this body is in con -
stant, fab ri cated, de pen dently co-arisen. Be ing de pen dent on a body that
is in con stant, fab ri cated, & de pen dently co-arisen, how can this feel ing
of pain that has arisen be con stant?’ He re mains fo cused on in con stancy
with re gard to the body & to the feel ing of pain. He re mains fo cused on
dis so lu tion… dis pas sion… ces sa tion… re lin quish ment with re gard to
the body & to the feel ing of pain. As he re mains fo cused on in con -
stancy… dis so lu tion… dis pas sion… ces sa tion… re lin quish ment with re -
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gard to the body & to the feel ing of pain, he aban dons any re sis tance-ob -
ses sion for the body & the feel ing of pain.

“As he is dwelling thus mind ful & alert—heed ful, ar dent, & res o lute
—a feel ing of nei ther-plea sure-nor-pain arises in him. He dis cerns that ‘A
feel ing of nei ther-plea sure-nor-pain has arisen in me. It is de pen dent on
a req ui site con di tion, not in de pen dent. De pen dent on what? De pen dent
on this body. Now, this body is in con stant, fab ri cated, de pen dently co-
arisen. Be ing de pen dent on a body that is in con stant, fab ri cated, & de -
pen dently co-arisen, how can this feel ing of nei ther-plea sure-nor-pain
that has arisen be con stant?’ He re mains fo cused on in con stancy with re -
gard to the body & to the feel ing of nei ther-plea sure-nor-pain. He re -
mains fo cused on dis so lu tion… dis pas sion… ces sa tion… re lin quish ment
with re gard to the body & to the feel ing of nei ther-plea sure-nor-pain. As
he re mains fo cused on in con stancy… dis so lu tion… dis pas sion… ces sa -
tion… re lin quish ment with re gard to the body & to the feel ing of nei -
ther-plea sure-nor-pain, he aban dons any ig no rance-ob ses sion for the
body & the feel ing of nei ther-plea sure-nor-pain.

“Sens ing a feel ing of plea sure, he dis cerns that it is in con stant, not
grasped at, not rel ished. Sens ing a feel ing of pain… Sens ing a feel ing of
nei ther-plea sure-nor-pain, he dis cerns that it is in con stant, not grasped
at, not rel ished. Sens ing a feel ing of plea sure, he senses it dis joined from
it. Sens ing a feel ing of pain… Sens ing a feel ing of nei ther-plea sure-nor-
pain, he senses it dis joined from it. When sens ing a feel ing lim ited to the
body, he dis cerns that ‘I am sens ing a feel ing lim ited to the body.’ When
sens ing a feel ing lim ited to life, he dis cerns that ‘I am sens ing a feel ing
lim ited to life.’ He dis cerns that ‘With the break-up of the body, af ter the
ter mi na tion of life, all that is ex pe ri enced, not be ing rel ished, will grow
cold right here.’

“Just as an oil lamp burns in de pen dence on oil & wick; and from the
ter mi na tion of the oil & wick—and from not be ing pro vided any other
sus te nance—it goes out un nour ished; in the same way, when sens ing a
feel ing lim ited to the body, he dis cerns that ‘I am sens ing a feel ing lim -
ited to the body.’ When sens ing a feel ing lim ited to life, he dis cerns that
‘I am sens ing a feel ing lim ited to life.’ He dis cerns that ‘With the break-
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up of the body, af ter the ter mi na tion of life, all that is sensed, not be ing
rel ished, will grow cold right here.’”

See also: MN 140; MN 146; SN 46:14; SN 47:35; SN 52:10; AN 4:173; AN

5:121; AN 10:60

Alone
 

Ra hogata Sutta  (SN 36:11)

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there he said to
the Blessed One: “Just now, lord, while I was alone in seclu sion, this
train of thought arose in my aware ness: ‘Three feel ings have been spo ken
of by the Blessed One: a feel ing of plea sure, a feel ing of pain (stress), & a
feel ing of nei ther plea sure nor pain. These are the three feel ings spo ken
of by the Blessed One. But the Blessed One has said: “What ever is felt
comes un der stress (pain).” Now in what con nec tion was this stated by
the Blessed One: “What ever is felt comes un der stress (pain)?”’”

“Ex cel lent, monk. Ex cel lent. These three feel ings have been spo ken of
by me: a feel ing of plea sure, a feel ing of pain (stress), & a feel ing of nei -
ther plea sure nor pain. These are the three feel ings spo ken of by me. But
I have also said: ‘What ever is felt comes un der stress (pain).’ That I have
stated sim ply in con nec tion with the in con stancy of fab ri ca tions. That I
have stated sim ply in con nec tion with the na ture of fab ri ca tions to
end… in con nec tion with the na ture of fab ri ca tions to fall away… to
fade away… to cease… in con nec tion with the na ture of fab ri ca tions to
change.

“And I have also taught the step-by-step ces sa tion of fab ri ca tions.
When one has at tained the first jhāna, speech has ceased. When one has
at tained the sec ond jhāna, di rected thought & eval u a tion have ceased.
When one has at tained the third jhāna, rap ture has ceased. When one
has at tained the fourth jhāna, in-and-out breath ing has ceased. When
one has at tained the di men sion of the in fini tude of space, the per cep tion
of forms has ceased. When one has at tained the di men sion of the in fini -
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tude of con scious ness, the per cep tion of the di men sion of the in fini tude
of space has ceased. When one has at tained the di men sion of noth ing -
ness, the per cep tion of the di men sion of the in fini tude of con scious ness
has ceased. When one has at tained the di men sion of nei ther-per cep tion
nor non-per cep tion, the per cep tion of the di men sion of noth ing ness has
ceased. When one has at tained the ces sa tion of per cep tion & feel ing,
per cep tion & feel ing have ceased. When a monk’s effl u ents have ended,
pas sion has ceased, aver sion has ceased, delu sion has ceased.

“Then, monk, I have also taught the step-by-step to tal still ing of fab ri -
ca tions. When one has at tained the first jhāna, speech has been to tally
stilled. When one has at tained the sec ond jhāna, di rected thought &
eval u a tion have been to tally stilled. When one has at tained the third
jhāna, rap ture has been to tally stilled. When one has at tained the fourth
jhāna, in-and-out breath ing has been to tally stilled. When one has at -
tained the di men sion of the in fini tude of space, the per cep tion of forms
has been to tally stilled. When one has at tained the di men sion of the in -
fini tude of con scious ness, the per cep tion of the di men sion of the in fini -
tude of space has been to tally stilled. When one has at tained the di men -
sion of noth ing ness, the per cep tion of the di men sion of the in fini tude of
con scious ness has been to tally stilled. When one has at tained the di men -
sion of nei ther-per cep tion nor non-per cep tion, the per cep tion of the di -
men sion of noth ing ness has been to tally stilled. When one has at tained
the ces sa tion of per cep tion & feel ing, per cep tion & feel ing have been to -
tally stilled. When a monk’s effl u ents have ended, pas sion has been to -
tally stilled, aver sion has been to tally stilled, delu sion has been to tally
stilled.

“There are these six calm ings. When one has at tained the first jhāna,
speech has been calmed. When one has at tained the sec ond jhāna, di -
rected thought & eval u a tion have been calmed. When one has at tained
the third jhāna, rap ture has been calmed. When one has at tained the
fourth jhāna, in-and-out breath ing has been calmed. When one has at -
tained the ces sa tion of per cep tion & feel ing, per cep tion & feel ing have
been calmed. When a monk’s effl u ents have ended, pas sion has been
calmed, aver sion has been calmed, delu sion has been calmed.”
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See also: MN 44; MN 45; MN 121; MN 136; SN 5:10; SN 12:15; AN 10:20; AN

10:72

Pañ cakaṅga
 

Pañ cakaṅga Sutta  (SN 36:19)

(Ex cept for the open ing and clos ing sen tences, this sutta is iden ti cal to MN
59.)

Then Pañ cakaṅga the car pen ter1 went to Ven. Udāyin and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there, he
said to Ven. Udāyin, “Ven er a ble Udāyin, how many feel ings have been
de scribed by the Blessed One?”

“The Blessed One has de scribed three feel ings, house holder: a feel ing
of plea sure, a feel ing of pain, a feel ing of nei ther plea sure nor pain.
These are the three feel ings de scribed by the Blessed One.”

When this was said, Pañ cakaṅga the car pen ter said to Ven. Udāyin,
“No, Ven er a ble Udāyin, the Blessed One hasn’t de scribed three feel ings,
he’s de scribed two feel ings: a feel ing of plea sure & a feel ing of pain. As
for the feel ing of nei ther plea sure nor pain, that has been de scribed by
the Blessed One as a peace ful, sub lime plea sure.”

A sec ond time… A third time, Ven. Udāyin said to Pañ cakaṅga the
car pen ter, “No, house holder, the Blessed One hasn’t de scribed two feel -
ings, he’s de scribed three feel ings: a feel ing of plea sure, a feel ing of pain,
a feel ing of nei ther plea sure nor pain. These are the three feel ings de -
scribed by the Blessed One.”

A sec ond time… A third time, Pañ cakaṅga the car pen ter said to Ven.
Udāyin, “No, Ven er a ble Udāyin, the Blessed One hasn’t de scribed three
feel ings, he’s de scribed two feel ings: a feel ing of plea sure & a feel ing of
pain. As for the feel ing of nei ther plea sure nor pain, that has been de -
scribed by the Blessed One as a peace ful, sub lime plea sure.”

But nei ther was Ven. Udāyin able to con vince Pañ cakaṅga the car pen -
ter, nor was Pañ cakaṅga the car pen ter able to con vince Ven. Udāyin.
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Ven. Ānanda heard of Ven. Udāyin’s con ver sa tion with Pañ cakaṅga
the car pen ter. So he went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, he told the
Blessed One the en tire ex tent of Ven. Udāyin’s con ver sa tion with Pañ -
cakaṅga the car pen ter.

(The Blessed One said,) “Ānanda, it was a gen uine ex po si tion that
Pañ cakaṅga the car pen ter didn’t ac cept from Udāyin the monk, and it
was a gen uine ex po si tion that Udāyin the monk didn’t ac cept from Pañ -
cakaṅga the car pen ter. There is the ex po si tion whereby I have spo ken of
two feel ings, the ex po si tion whereby I have spo ken of three feel ings…
five… six… eigh teen… thirty-six… one hun dred and eight feel ings.2

“Thus I have taught the Dhamma by means of ex po si tion. When I
have taught the Dhamma by means of ex po si tion, if there are those who
do not con cede, al low, or ap prove of what has been well-spo ken & well-
stated by one an other, it can be ex pected that they will dwell ar gu ing,
quar rel ing, & dis put ing, stab bing one an other with weapons of the
mouth.

Thus I have taught the Dhamma by means of ex po si tion. When I have
taught the Dhamma by means of ex po si tion, if there are those who con -
cede, al low, & ap prove of what has been well-spo ken & well-stated by
one an other, it can be ex pected that they will dwell har mo niously, cor -
dially, with out dis pute, be com ing like milk mixed with wa ter, re gard ing
one an other with aff ec tion ate eyes.

“Ānanda, there are these five strings of sen su al ity. Which five? Forms
cog niz able via the eye—agree able, pleas ing, charm ing, en dear ing, en tic -
ing, linked with sen sual de sire. Sounds cog niz able via the ear… Aro mas
cog niz able via the nose… Fla vors cog niz able via the tongue… Tac tile
sen sa tions cog niz able via the body—agree able, pleas ing, charm ing, en -
dear ing, en tic ing, linked with sen sual de sire. Now, what ever plea sure &
joy arises in de pen dence on these five strings of sen su al ity, that is called
sen sual plea sure.

“Though there are those who say, ‘They [i.e., be ings] ex pe ri ence this
as the high est ex ist ing plea sure & joy,’3 I do not grant them that. Why is
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that? Be cause there is an other plea sure more ex cel lent than that plea sure
and more sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk—quite se -
cluded from sen su al ity, se cluded from un skill ful qual i ties—en ters & re -
mains in the first jhāna: rap ture & plea sure born of seclu sion, ac com pa -
nied by di rected thought & eval u a tion. This is the other plea sure more
ex cel lent than that plea sure and more sub lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where, with the still ing of
di rected thoughts & eval u a tions, a monk en ters & re mains in the sec ond
jhāna: rap ture & plea sure born of con cen tra tion, uni fi ca tion of aware -
ness free from di rected thought & eval u a tion—in ter nal as sur ance. This
is the other plea sure more ex cel lent than that plea sure and more sub -
lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
fad ing of rap ture, re mains equani mous, mind ful, & alert, and senses
plea sure with the body. He en ters & re mains in the third jhāna, of which
the no ble ones de clare, ‘Equani mous & mind ful, he has a pleas ant abid -
ing.’ This is the other plea sure more ex cel lent than that plea sure and
more sub lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.
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“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
aban don ing of plea sure & pain—as with the ear lier dis ap pear ance of ela -
tion & dis tress—en ters & re mains in the fourth jhāna: pu rity of equa -
nim ity & mind ful ness, nei ther plea sure nor pain. This is the other plea -
sure more ex cel lent than that plea sure and more sub lime.4

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
com plete tran scend ing of per cep tions of form, with the dis ap pear ance of
per cep tions of re sis tance,5 and not at tend ing to per cep tions of mul ti plic -
ity,6 (per ceiv ing,) ‘In fi nite space,’ en ters & re mains in the di men sion of
the in fini tude of space. This is the other plea sure more ex cel lent than
that plea sure and more sub lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
com plete tran scend ing of the di men sion of the in fini tude of space, (per -
ceiv ing,) ‘In fi nite con scious ness,’ en ters & re mains in the di men sion of
the in fini tude of con scious ness. This is the other plea sure more ex cel lent
than that plea sure and more sub lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
com plete tran scend ing of the di men sion of the in fini tude of con scious -
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ness, (per ceiv ing,) ‘There is noth ing,’ en ters & re mains in the di men sion
of noth ing ness. This is the other plea sure more ex cel lent than that plea -
sure and more sub lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
com plete tran scend ing of the di men sion of noth ing ness, en ters & re -
mains in the di men sion of nei ther per cep tion nor non-per cep tion. This
is the other plea sure more ex cel lent than that plea sure and more sub -
lime.

“Though there are those who say, ‘They ex pe ri ence this as the high est
ex ist ing plea sure & joy,’ I do not grant them that. Why is that? Be cause
there is an other plea sure more ex cel lent than that plea sure and more
sub lime.

“And which, Ānanda, is the other plea sure more ex cel lent than that
plea sure and more sub lime? There is the case where a monk, with the
com plete tran scend ing of the di men sion of nei ther per cep tion nor non-
per cep tion, en ters & re mains in the ces sa tion of per cep tion & feel ing.7

This is the other plea sure more ex cel lent than that plea sure and more
sub lime.

“Now, it’s pos si ble, Ānanda, that some wan der ers of other per sua -
sions might say, ‘Go tama the con tem pla tive speaks of the ces sa tion of
per cep tion & feel ing and yet de scribes it as plea sure. What is this? How
is this?’ When they say that, they are to be told, ‘It’s not the case, friends,
that the Blessed One de scribes only pleas ant feel ing as in cluded un der
plea sure. Wher ever plea sure is found, in what ever terms, the Blessed
One de scribes it as plea sure.’”

Notes

1. See MN 78.
2. See SN 36:22. SN 48:38–9 pro vide fur ther ex pla na tions of the five

feel ings. MN 137 pro vides a fur ther ex pla na tion of the eigh teen and thirty-
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six feel ings.
The two types of feel ings de scribed in SN 36:22 do not cor re spond to

the two types cited here by Pañ cakaṅga, but see note 4, be low. As for the
three types de scribed in SN 36:22, they do cor re spond to the three types
cited here by Ven. Udayin. It may be that, in this sutta, Ven. Udāyin is still
smart ing from the re buke he re ceived from the Bud dha in MN 136 for try -
ing to ap ply the teach ing that all feel ings are stress ful—es sen tially, an as ser -
tion that there is only one type of feel ing—to a ques tion about the re sults of
kamma: a ques tion that, the Bud dha said, should have been an swered with
an ex pla na tion of the three types of feel ing, cor re spond ing to the three
types of ac tion.

3. Read ing, ‘etaṁ para maṃ̇ san taṁ sukhaṁ so manas saṁ paṭisaṃve den tīti,’

with the Thai edi tion.
4. By iden ti fy ing the nei ther-plea sure nor pain of the fourth jhāna as a

kind of plea sure, the Bud dha shows that Pañ cakaṅga was, at least par tially,
right.

5. “Re sis tance” is a trans la tion of the Pali term, paṭigha. Ac cord ing to DN
15, re sis tance-con tact re sults from the char ac ter is tics of phys i cal form and
al lows men tal ac tiv ity to know the pres ence of form. In other words, if form
did not put up re sis tance to some thing else tak ing its place, one would not
know that form is present. Thus the dis ap pear ance of per cep tions of re sis -
tance aids in the mind’s abil ity to tran scend per cep tions of form and to
sense, in its place, in fi nite space.

6. “Mul ti plic ity” is a trans la tion of the Pali term, nā nattā. MN 137 iden ti -
fies mul ti plic ity as the in put of the five phys i cal senses. See the es say, “Si -
lence Isn’t Manda tory.”

7. No tice that this de scrip tion of the ces sa tion of per cep tion & feel ing
lacks the state ment of ten added in some pas sages where this at tain ment is
de scribed (as in MN 26 and AN 9:38): “and, as he sees (that) with dis cern -
ment, his effl u ents are com pletely ended.” This sug gests that the aris ing of
dis cern ment may not be an au to matic fea ture of this at tain ment.

See also: DN 2; DN 9; MN 14; MN 140; AN 9:33; AN 9:34; Dhp 202—204;

Thag 9
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To Sivaka
 

Sivaka Sutta  (SN 36:21)

Some peo ple have in ter preted this sutta as stat ing that there are many ex pe -
ri ences that can not be ex plained by the prin ci ple of kamma. A ca sual glance of
the al ter na tive fac tors here—drawn from the var i ous causes for pain that were
rec og nized in the med i cal trea tises of his time—would seem to sup port this
con clu sion. How ever, if we com pare this list with his defi  ni tion of old kamma
in SN 35:145, we see that many of the al ter na tive causes are ac tu ally the re -
sults of past ac tions. Those that aren’t are the re sult of new kamma. For in -
stance, MN 101 counts as ceti cism—which pro duces pain in the im me di ate
present—un der the fac tor harsh treat ment. The point here is that old and new
kamma do not over ride other causal fac tors op er at ing in the uni verse—such as
those rec og nized by the phys i cal sci ences—but in stead find ex pres sion within
them. A sec ond point is that some of the in flu ences of past kamma can be mit i -
gated in the present—a dis ease caused by bile, for in stance, can be cured by
medicine that brings the bile back to nor mal. Sim i larly with the mind: Men tal
suff er ing caused by phys i cal pain can be ended by un der stand ing and aban -
don ing the at tach ment that led to that suff er ing. In this way, the Bud dha’s
teach ing on kamma avoids de ter min ism and opens the way for a path of prac -
tice fo cused on elim i nat ing the causes of suff er ing in the here and now.

*   *   *

On one oc ca sion the Blessed One was stay ing near Rā ja gaha in the
Bam boo For est, the Squir rel’s Sanc tu ary. There Moḷiya si vaka the wan -
derer went to the Blessed One and, on ar rival, ex changed cour te ous
greet ings with him. Af ter an ex change of friendly greet ings & cour te sies,
he sat to one side. As he was sit ting there, he said to the Blessed One,
“Mas ter Go tama, there are some con tem pla tives & brah mans who are of
this doc trine, this view: What ever an in di vid ual feels—plea sure, pain,
nei ther-plea sure-nor-pain—is en tirely caused by what was done be fore.
Now what does Mas ter Go tama say to that?”



434

[The Bud dha:] “There are cases where some feel ings arise based on
bile [i.e., dis eases and pains that come from a mal func tion of the gall
blad der]. You your self should know how some feel ings arise based on
bile. Even the world is agreed on how some feel ings arise based on bile.
So any con tem pla tives & brah mans who are of the doc trine & view that
what ever an in di vid ual feels—plea sure, pain, nei ther-plea sure-nor-pain—
is en tirely caused by what was done be fore—slip past what they them -
selves know, slip past what is agreed on by the world. There fore I say that
those con tem pla tives & brah mans are wrong.”

“There are cases where some feel ings arise based on phlegm… based
on in ter nal winds… based on a com bi na tion of bod ily hu mors… from
the change of the sea sons… from un even [‘out-of-tune’] care of the
body… from harsh treat ment… from the re sult of kamma. You your self
should know how some feel ings arise from the re sult of kamma. Even
the world is agreed on how some feel ings arise from the re sult of
kamma. So any con tem pla tives & brah mans who are of the doc trine &
view that what ever an in di vid ual feels—plea sure, pain, nei ther plea sure-
nor-pain—is en tirely caused by what was done be fore—slip past what
they them selves know, slip past what is agreed on by the world. There -
fore I say that those con tem pla tives & brah mans are wrong.”

When this was said, Moḷiya si vaka the wan derer said to the Blessed
One: "Mag nifi  cent, lord! Mag nifi  cent! Just as if he were to place up right
what was over turned, to re veal what was hid den, to point out the way to
one who was lost, or to carry a lamp into the dark so that those with eyes
could see forms, in the same way has the Blessed One—through many
lines of rea son ing—made the Dhamma clear. I go to the Blessed One for
refuge, to the Dhamma, & to the Saṅgha of monks. May the Blessed
One re mem ber me as a lay fol lower who has gone for refuge from this
day for ward, for life."

“Bile, phlegm, wind, a com bi na tion,
Sea son, un even, harsh treat ment,

and through the re sult of kamma as the eighth.”1

Note
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1. This con clud ing verse seems to have been added by the com pil ers of
the Canon as a mnemonic de vice.

The One-Hun dred-and-Eight Ex po si tion
 

Aṭṭhasata Sutta  (SN 36:22)

“Monks, I will teach you a one-hun dred-and-eight ex po si tion that is a
Dhamma ex po si tion. Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.
The Blessed One said: “And which one-hun dred-and-eight ex po si tion

is a Dhamma ex po si tion? There is the ex po si tion whereby I have spo ken
of two feel ings, the ex po si tion whereby I have spo ken of three feel ings…
five… six… eigh teen… thirty-six… one hun dred and eight feel ings.

“And which are the two feel ings? Phys i cal & men tal. These are the
two feel ings.

“And which are the three feel ings? A feel ing of plea sure, a feel ing of
pain, a feel ing of nei ther plea sure nor pain. These are the three feel ings.

“And which are the five feel ings? The plea sure-fac ulty, the pain-fac ulty,
the hap pi ness-fac ulty, the dis tress-fac ulty, the equa nim ity-fac ulty. These
are the five feel ings.1

“And which are the six feel ings? A feel ing born of eye-con tact, a feel -
ing born of ear-con tact… nose-con tact… tongue-con tact… body-con -
tact… in tel lect-con tact. These are the six feel ings.

“And which are the eigh teen feel ings? Six hap pi ness-ex plo rations, six
dis tress-ex plo rations, six equa nim ity-ex plo rations.2 These are the eigh -
teen feel ings.

“And which are the thirty-six feel ings? Six kinds of house-based hap pi -
ness & six kinds of re nun ci a tion-based hap pi ness; six kinds of house-
based dis tress & six kinds of re nun ci a tion-based dis tress; six kinds of
house-based equa nim ity & six kinds of re nun ci a tion-based equa nim ity.3

These are the thirty-six feel ings.
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“And which are the one hun dred and eight feel ings? Thirty-six past
feel ings, thirty-six fu ture feel ings, and thirty-six present feel ings. These
are the one hun dred and eight feel ings.

“And this, monks, is the one-hun dred-and-eight ex po si tion that is a
Dhamma ex po si tion.”

Notes

1. See SN 48:38–39.
2. See MN 137.
3. See MN 137.

To a Cer tain Bhikkhu
 

Bhikkhu Sutta  (SN 36:23)

Then a cer tain bhikkhu went to the Blessed One and, on ar rival, hav -
ing bowed down to him, sat to one side. As he was sit ting there he said
to the Blessed One, “What, lord, is feel ing? What is the orig i na tion of
feel ing? What is the path of prac tice lead ing to the orig i na tion of feel ing?
What is the ces sa tion of feel ing? What is the path of prac tice lead ing to
the ces sa tion of feel ing? What is the al lure of feel ing, what is its draw -
back, what is the es cape from it?”

“Monk, there are three feel ings: a feel ing of plea sure, a feel ing of pain,
a feel ing of nei ther plea sure nor pain. These are called feel ings.

“From the orig i na tion of con tact comes the orig i na tion of feel ing.
“Crav ing is the path of prac tice lead ing to the orig i na tion of feel ing.
“From the ces sa tion of con tact is the ces sa tion of feel ing.
“This very no ble eight fold path is the path of prac tice lead ing to the

ces sa tion of feel ing. In other words, right view, right re solve, right
speech, right ac tion, right liveli hood, right eff ort, right mind ful ness,
right con cen tra tion.

“What ever plea sure & hap pi ness arise in de pen dence on feel ing: That
is the al lure of feel ing.



437

“The fact that feel ing is in con stant, stress ful, sub ject to change: That
is the draw back of feel ing.

“The sub du ing of de sire-pas sion for feel ing, the aban don ing of de sire-
pas sion for feel ing: That is the es cape from feel ing.”

See also: MN 13; MN 137

Not of the Flesh
 

Nirāmisa Sutta  (SN 36:31)

“Monks, there is rap ture of the flesh, rap ture not of the flesh, and rap -
ture more not-of-the-flesh than that not of the flesh. There is plea sure of
the flesh, plea sure not of the flesh, and plea sure more not-of-the-flesh
than that not of the flesh. There is equa nim ity of the flesh, equa nim ity
not of the flesh, and equa nim ity more not-of-the-flesh than that not of
the flesh. There is lib er a tion of the flesh, lib er a tion not of the flesh, and
lib er a tion more not-of-the-flesh than that not of the flesh.

“And what is rap ture of the flesh? There are these five strings of sen su -
al ity. Which five? Forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. Sounds cog niz -
able via the ear… Aro mas cog niz able via the nose… Fla vors cog niz able
via the tongue… Tac tile sen sa tions cog niz able via the body—agree able,
pleas ing, charm ing, en dear ing, en tic ing, linked to sen sual de sire. Now
what ever rap ture arises in de pen dence on these five strings of sen su al ity,
that is called rap ture of the flesh.

“And what is rap ture not of the flesh? There is the case where a monk
—quite se cluded from sen su al ity, se cluded from un skill ful qual i ties—en -
ters & re mains in the first jhāna: rap ture & plea sure born of seclu sion,
ac com pa nied by di rected thought & eval u a tion. With the still ing of di -
rected thoughts & eval u a tions, he en ters & re mains in the sec ond jhāna:
rap ture & plea sure born of con cen tra tion, uni fi ca tion of aware ness free
from di rected thought & eval u a tion—in ter nal as sur ance. This is called
rap ture not of the flesh.
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“And what is the rap ture more not-of-the-flesh than that not of the
flesh? What ever rap ture arises in an effl u ent-ended monk as he is re flect -
ing on his mind re leased from pas sion, re flect ing on his mind re leased
from aver sion, re flect ing on his mind re leased from delu sion, that is
called rap ture more not-of-the-flesh than that not of the flesh.

“And what is plea sure of the flesh? There are these five strings of sen -
su al ity. Which five? Forms cog niz able via the eye—agree able, pleas ing,
charm ing, en dear ing, en tic ing, linked to sen sual de sire. Sounds cog niz -
able via the ear… Aro mas cog niz able via the nose… Fla vors cog niz able
via the tongue… Tac tile sen sa tions cog niz able via the body—agree able,
pleas ing, charm ing, en dear ing, en tic ing, linked to sen sual de sire. Now
what ever plea sure arises in de pen dence on these five strings of sen su al ity,
that is called plea sure of the flesh.

“And what is plea sure not of the flesh? There is the case where a monk
—quite se cluded from sen su al ity, se cluded from un skill ful qual i ties—en -
ters & re mains in the first jhāna: rap ture & plea sure born of seclu sion,
ac com pa nied by di rected thought & eval u a tion. With the still ing of di -
rected thoughts & eval u a tions, he en ters & re mains in the sec ond jhāna:
rap ture & plea sure born of con cen tra tion, uni fi ca tion of aware ness free
from di rected thought & eval u a tion—in ter nal as sur ance. With the fad -
ing of rap ture, he re mains equani mous, mind ful, & alert, senses plea sure
with the body, and en ters & re mains in the third jhāna, of which the No -
ble Ones de clare, ‘Equani mous & mind ful, he has a pleas ant abid ing.’
This is called plea sure not of the flesh.

“And what is the plea sure more not-of-the-flesh than that not of the
flesh? What ever plea sure arises in an effl u ent-ended monk as he is re flect -
ing on his mind re leased from pas sion, re flect ing on his mind re leased
from aver sion, re flect ing on his mind re leased from delu sion, that is
called plea sure more not-of-the-flesh than that not of the flesh.

“And what is equa nim ity of the flesh? There are these five strings of
sen su al ity. Which five? Forms cog niz able via the eye—agree able, pleas -
ing, charm ing, en dear ing, en tic ing, linked to sen sual de sire. Sounds cog -
niz able via the ear… Aro mas cog niz able via the nose… Fla vors cog niz -
able via the tongue… Tac tile sen sa tions cog niz able via the body—agree -
able, pleas ing, charm ing, en dear ing, en tic ing, linked to sen sual de sire.
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What ever equa nim ity arises in de pen dence on these five strings of sen su -
al ity, that is called equa nim ity of the flesh.

“And what is equa nim ity not of the flesh? There is the case where a
monk, with the aban don ing of plea sure & pain—as with the ear lier dis -
ap pear ance of ela tion & dis tress—en ters & re mains in the fourth jhāna:
pu rity of equa nim ity & mind ful ness, nei ther-plea sure-nor-pain. This is
called equa nim ity not of the flesh.

“And what is the equa nim ity more not-of-the-flesh than that not of
the flesh? What ever equa nim ity arises in an effl u ent-ended monk as he is
re flect ing on his mind re leased from pas sion, re flect ing on his mind re -
leased from aver sion, re flect ing on his mind re leased from delu sion, that
is called equa nim ity more not-of-the-flesh than that not of the flesh.

“And what is lib er a tion of the flesh? Lib er a tion as so ci ated with form
is of the flesh. What is lib er a tion not of the flesh? Lib er a tion as so ci ated
with the form less is not of the flesh.

“And what is the lib er a tion more not-of-the-flesh than that not of the
flesh? What ever lib er a tion arises in an effl u ent-ended monk as he is re -
flect ing on his mind re leased from pas sion, re flect ing on his mind re -
leased from aver sion, re flect ing on his mind re leased from delu sion, that
is called lib er a tion more not-of-the-flesh than that not of the flesh.”

See also: DN 21–22; MN 101; MN 102; Thag 1:85

Growth
 

Vaḍḍhinā Sutta  (SN 37:34)

“A fe male dis ci ple of the no ble ones who grows in terms of these five
types of growth grows in the no ble growth. She grasps hold of what is es -
sen tial and what is ex cel lent in the body. Which five?

“She grows in terms of con vic tion.
“She grows in terms of virtue.
“She grows in terms of learn ing.
“She grows in terms of gen eros ity.
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“She grows in terms of dis cern ment.1

“Grow ing in terms of these five types of growth, the fe male dis ci ple of
the no ble ones grows in the no ble growth. She grasps hold of what is es -
sen tial and what is ex cel lent in the body.”

She grows in con vic tion & virtue,
dis cern ment, gen eros ity, & learn ing:
A vir tu ous fe male lay dis ci ple
such as this
takes hold of the essence
right here within her self.

Note

1. As AN 3:71 states, these five qual i ties are con ducive to re birth as a
deva.

See also: SN 5; AN 7:6; AN 8:54

Stress
 

Dukkha Sutta  (SN 38:14)

On one oc ca sion Ven. Sāriputta was stay ing in Ma g a dha near Nāla
Vil lage. Then Jam bukhā daka the wan derer went to Ven. Sāriputta and,
on ar rival, ex changed cour te ous greet ings with him. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there he said to Ven. Sāriputta: “‘Stress, stress,’ it is said, my friend
Sāriputta. Which type of stress (are they re fer ring to)?”

“There are these three forms of stress ful ness, my friend: the stress ful -
ness of pain, the stress ful ness of fab ri ca tion, the stress ful ness of change.
These are the three forms of stress ful ness.”

“But is there a path, is there a prac tice for the full com pre hen sion of
these forms of stress ful ness?”

“Yes, there is a path, there is a prac tice for the full com pre hen sion of
these forms of stress ful ness.”
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“Then what is the path, what is the prac tice for the full com pre hen -
sion of these forms of stress ful ness?”

“Pre cisely this no ble eight fold path, my friend: right view, right re -
solve, right speech, right ac tion, right liveli hood, right eff ort, right
mind ful ness, right con cen tra tion. This is the path, this is the prac tice for
the full com pre hen sion of these forms of stress ful ness.”

“It’s an aus pi cious path, my friend, an aus pi cious prac tice for the full
com pre hen sion of these forms of stress ful ness—enough for the sake of
heed ful ness.”

See also: MN 149; SN 22:23; SN 56:11; SN 56:30

About Isidatta
 

Isidatta Sutta  (SN 41:3)

On one oc ca sion a large num ber of se nior monks were stay ing near
Mac chikāsaṇḍa in the Wild Mango Grove. Then Citta the house holder
went to them and, on ar rival, hav ing bowed down to them, sat to one
side. As he was sit ting there he said to them: “Ven er a ble sirs, may the se -
nior monks ac qui esce to to mor row’s meal from me.”

The se nior monks ac qui esced by si lence. Then Citta the house holder,
sens ing the se nior monks’ ac qui es cence, got up from his seat and, hav ing
bowed down to them, cir cum am bu lated them—keep ing them to his
right—and left.

When the night had passed, the se nior monks ad justed their lower
robes in the early morn ing and, tak ing their bowls & outer robes, went
to Citta’s res i dence. There they sat down on the ap pointed seats. Citta
the house holder went to them and, hav ing bowed down to them, sat to
one side. As he was sit ting there, he said to the most se nior monk:

“Ven er a ble sir, con cern ing the var i ous views that arise in the world
—‘The cos mos is eter nal’ or ‘The cos mos isn’t eter nal’; ‘The cos mos is fi -
nite’ or ‘The cos mos is in fi nite’; ‘The soul and the body are the same’ or
‘The soul is one thing, the body an other’; ‘A Tathā gata ex ists af ter death’
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or ‘A Tathā gata doesn’t ex ist af ter death’ or ‘A Tathā gata both ex ists &
doesn’t ex ist af ter death’ or ‘A Tathā gata nei ther ex ists nor doesn’t ex ist
af ter death’; these along with the sixty-two views men tioned in the Brah -
ma jāla [DN 1]—when what is present do these views come into be ing,
and when what is ab sent do they not come into be ing?”

When this was said, the se nior monk was silent. A sec ond time… A
third time Citta the house holder asked, “Con cern ing the var i ous views
that arise in the world… when what is present do they come into be ing,
and what is ab sent do they not come into be ing?” A third time the se nior
monk was silent.

Now on that oc ca sion Ven. Isidatta was the most ju nior of all the
monks in that Saṅgha. Then he said to the se nior monk: “Al low me, ven -
er a ble sir, to an swer Citta the house holder’s ques tion.”

“Go ahead & an swer it, friend Isidatta.”
“Now, house holder, are you ask ing this: ‘Con cern ing the var i ous

views that arise in the world… when what is present do they come into
be ing, and what is ab sent do they not come into be ing?’?”

“Yes, ven er a ble sir.”
“Con cern ing the var i ous views that arise in the world, house holder…

when self-iden tity view is present, these views come into be ing; when
self-iden tity view is ab sent, they don’t come into be ing.”

“But, ven er a ble sir, how does self-iden tity view come into be ing?”
“There is the case, house holder, where an unin structed, run-of-the-

mill per son—who has no re gard for no ble ones, is not well-versed or dis -
ci plined in their Dhamma; who has no re gard for peo ple of in tegrity, is
not well-versed or dis ci plined in their Dhamma—as sumes form (the
body) to be the self, or the self as pos sess ing form, or form as in the self,
or the self as in form. He as sumes feel ing to be the self, or the self as pos -
sess ing feel ing, or feel ing as in the self, or the self as in feel ing. He as -
sumes per cep tion to be the self, or the self as pos sess ing per cep tion, or
per cep tion as in the self, or the self as in per cep tion. He as sumes fab ri ca -
tions to be the self, or the self as pos sess ing fab ri ca tions, or fab ri ca tions
as in the self, or the self as in fab ri ca tions. He as sumes con scious ness to
be the self, or the self as pos sess ing con scious ness, or con scious ness as in
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the self, or the self as in con scious ness. This is how self-iden tity view
comes into be ing.”

“And, ven er a ble sir, how does self-iden tity view not come into be ing?”
“There is the case, house holder, where a well-in structed dis ci ple of the

no ble ones—who has re gard for no ble ones, is well-versed & dis ci plined
in their Dhamma; who has re gard for peo ple of in tegrity, is well-versed
& dis ci plined in their Dhamma—doesn’t as sume form to be the self, or
the self as pos sess ing form, or form as in the self, or the self as in form.
He doesn’t as sume feel ing to be the self… He doesn’t as sume per cep tion
to be the self… He doesn’t as sume fab ri ca tions to be the self… He
doesn’t as sume con scious ness to be the self, or the self as pos sess ing con -
scious ness, or con scious ness as in the self, or the self as in con scious ness.
This is how self-iden tity view does not come into be ing.”

“Ven er a ble sir, where does Mas ter Isidatta come from?”
“I come from Avanti, house holder.”
“There is, ven er a ble sir, a clans man from Avanti named Isidatta, an

un seen friend of mine, who has gone forth. Have you ever seen him?”
“Yes, house holder.”
“Where is he liv ing now, ven er a ble sir?”
When this was said, the Ven er a ble Isidatta was silent.
“Are you my Isidatta?”
“Yes, house holder.”
“Then may Mas ter Isidatta de light in the charm ing Wild Mango

Grove at Mac chikāsaṇḍa. I will be re spon si ble for your robes, alms food,
lodg ings, & medic i nal req ui sites.”

“That is ad mirably said, house holder.”
Then Citta the house holder—hav ing de lighted & re joiced in the Ven -

er a ble Isidatta’s words—with his own hand served & sat is fied the se nior
monks with choice sta ple & non-sta ple foods. When the se nior monks
had fin ished eat ing and had rinsed their bowls & hands, they got up
from their seats and left.

Then the most se nior monk said to the Ven er a ble Isidatta: “It was ex -
cel lent, friend Isidatta, the way that ques tion in spired you to an swer. It
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didn’t in spire an an swer in me at all. When ever a sim i lar ques tion comes
up again, may it in spire you to an swer as you did just now.”

Then Ven. Isidatta—hav ing set his lodg ing in or der and tak ing his
bowl & robes—left Mac chikāsaṇḍa. And in leav ing Mac chikāsaṇḍa, he
was gone for good and never re turned.

See also: SN 12:15; SN 41:4; AN 8:30; Ud 3:1; Thag 6:10

About Ma haka
 

Ma haka Sutta  (SN 41:4)

On one oc ca sion a large num ber of se nior monks were stay ing near
Mac chikāsaṇḍa in the Wild Mango Grove. Then Citta the house holder
went to them and, on ar rival, hav ing bowed down to them, sat to one
side. As he was sit ting there, he said to them: “Ven er a ble sirs, may the se -
nior monks ac qui esce to to mor row’s meal from me.”

The se nior monks ac qui esced by si lence. Then Citta the house holder,
sens ing the se nior monks’ ac qui es cence, got up from his seat and, hav ing
bowed down to them, cir cum am bu lated them—keep ing them to his
right—and left.

When the night had passed, the se nior monks ad justed their lower
robes in the early morn ing and, tak ing their bowls & outer robes, went
to Citta’s res i dence. There they sat down on the ap pointed seats. Then
Citta the house holder, with his own hand, served & sat is fied them with
ex quis ite milk-rice mixed with ghee. When the se nior monks had fin -
ished eat ing and had rinsed their bowls & hands, they got up from their
seats and left. Citta the house holder, hav ing said, “Give away the rest,”
fol lowed be hind the se nior monks.

Now on that oc ca sion it was hot & swel ter ing. The se nior monks
went along with their bod ies melt ing, as it were, from the meal they had
fin ished. And on that oc ca sion Ven. Ma haka was the most ju nior of all
the monks in that Saṅgha. He said to the se nior monk: “Wouldn’t it be
nice, ven er a ble el der, if a cool wind were to blow, and there were a thun -
der ing cloud, and rain would fall in scat tered drops?”
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“Yes, friend Ma haka, that would be nice…”

Then Ven. Ma haka willed a psy chic feat such that a cool wind blew, a
thun der ing cloud de vel oped, and the rain fell in scat tered drops. The
thought oc curred to Citta the house holder, “Such is the psy chic power
of the most ju nior of all the monks in this Saṅgha!”

Then when Ven. Ma haka reached the monastery/park, he said to the
se nior monk, “Is that enough, ven er a ble sir?”

“That’s enough, friend Ma haka—what you have done, what you have
off ered.”

Then the monks went to their sep a rate dwellings, and Ven. Ma haka
went to his.

Then Citta the house holder went to Ven. Ma haka and, on ar rival, hav -
ing bowed down to him, sat to one side. As he was sit ting there he said
to him, “It would be good, ven er a ble sir, if Mas ter Ma haka would show
me a su pe rior hu man at tain ment, a mir a cle of psy chic power.”

“In that case, house holder, spread out your up per robe on the porch
and put a pile of grass on it.”

Re spond ing, “As you say, ven er a ble sir,” to Ven. Ma haka, Citta the
house holder spread out his up per robe on the porch and put a pile of
grass on it.

Then Ven. Ma haka, hav ing en tered his dwelling and bolted the door,
willed a psy chic feat such that flame shot through the key hole and the
space around the door, burn ing up the grass but not the robe.

Then Citta the house holder, hav ing shaken out the robe, stood to one
side—in awe, his hair stand ing on end. Ven. Ma haka came out of his
dwelling and said, “Is that enough, house holder?”

“That’s enough, ven er a ble sir—what you have done, what you have
off ered. May Mas ter Ma haka de light in the charm ing Wild Mango Grove
at Mac chikāsaṇḍa. I will be re spon si ble for your robes, alms food, lodg -
ings, & medic i nal req ui sites.”

“That is ad mirably said, house holder.”
Then Ven. Ma haka—hav ing set his lodg ing in or der and tak ing his

bowl & robes—left Mac chikāsaṇḍa. And in leav ing Mac chikāsaṇḍa, he
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was gone for good and never re turned.1

Note

1. A rule in the Pāṭimokkha—Pācit tiya 8—for bids monks from dis play -
ing feats of psy chic power to lay peo ple. There is no way of know ing
whether the in ci dent in this sutta pre dated or post dated the for mu la tion of
that rule, but this story il lus trates the rea son for that rule: If word of Ven.
Ma haka’s dis play of psy chic power be came known among lay peo ple, they
would pester him for more dis plays and he would know no peace. At the
same time, he would at tract their alms, per haps to the detri ment of the
other monks. That’s why he had to leave for good.

See also: AN 6:41

With Kāmabhū  (On the Ces sa tion of Per cep tion
& Feel ing)

 
Kāmabhū Sutta  (SN 41:6)

This dis course is a slightly ex panded ver sion of a dis cus sion of the same
topic given in MN 44.

*   *   *

On one oc ca sion Ven. Kāmabhū was stay ing near Mac chikāsaṇḍa in
the Wild Mango Grove. Then Citta the house holder went to him and,
on ar rival, hav ing bowed down to him, sat to one side. As he was sit ting
there, he said to Ven. Kāmabhū, “Ven er a ble sir, how many (types of) fab -
ri ca tions are there?”

“There are three fab ri ca tions, house holder: bod ily-fab ri ca tions, ver bal
fab ri ca tions, & men tal fab ri ca tions.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “But what are
bod ily-fab ri ca tions? What are ver bal fab ri ca tions? What are men tal fab ri -
ca tions?”
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“In-&-out breaths are bod ily fab ri ca tions. Di rected thought & eval u a -
tion are ver bal fab ri ca tions. Per cep tions & feel ings are men tal fab ri ca -
tions.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “But why are in-
&-out breaths bod ily fab ri ca tions? Why are di rected thought & eval u a -
tion ver bal fab ri ca tions? Why are per cep tions & feel ings men tal fab ri ca -
tions?”

“In-&-out breaths are bod ily; these are things tied up with the body.
That’s why in-&-out breaths are bod ily fab ri ca tions. Hav ing first di rected
one’s thoughts and made an eval u a tion, one then breaks out into speech.
That’s why di rected thought & eval u a tion are ver bal fab ri ca tions. Per cep -
tions & feel ings are men tal; these are things tied up with the mind.
That’s why per cep tions & feel ings are men tal fab ri ca tions.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “Now, how does
the at tain ment of the ces sa tion of per cep tion & feel ing come about?”

“The thought does not oc cur to a monk as he is at tain ing the ces sa -
tion of per cep tion & feel ing that ‘I am about to at tain the ces sa tion of
per cep tion & feel ing’ or that ‘I am at tain ing the ces sa tion of per cep tion
& feel ing’ or that ‘I have at tained the ces sa tion of per cep tion & feel ing.’
In stead, the way his mind has pre vi ously been de vel oped leads him to
that state.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “When a monk is
at tain ing the ces sa tion of per cep tion & feel ing, which things cease first:
bod ily fab ri ca tions, ver bal fab ri ca tions, or men tal fab ri ca tions?”

“When a monk is at tain ing the ces sa tion of per cep tion & feel ing, ver -
bal fab ri ca tions cease first, then bod ily fab ri ca tions, then men tal fab ri ca -
tions.”1

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “What is the dif -
fer ence be tween a monk who has died & passed away and a monk who
has at tained the ces sa tion of per cep tion & feel ing?”
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“In the case of a monk who has died & passed away, his bod ily fab ri -
ca tion has ceased & sub sided, ver bal fab ri ca tion has ceased & sub sided,
men tal fab ri ca tion has ceased & sub sided, his life force is to tally ended,
his heat is dis si pated, and his fac ul ties are shut down. But in the case of a
monk who has at tained the ces sa tion of per cep tion & feel ing, his bod ily
fab ri ca tion has ceased & sub sided, ver bal fab ri ca tion has ceased & sub -
sided, men tal fab ri ca tion has ceased & sub sided, his life force is not
ended, his heat is not dis si pated, and his fac ul ties are bright & clear. This
is the diff er ence be tween a monk who has died & passed away and a
monk who has at tained the ces sa tion of per cep tion & feel ing.”2

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “Now, how does
emer gence from the ces sa tion of per cep tion & feel ing come about?”

“The thought does not oc cur to a monk as he is emerg ing from the
ces sa tion of per cep tion & feel ing that ‘I am about to emerge from the
ces sa tion of per cep tion & feel ing’ or that ‘I am emerg ing from the ces sa -
tion of per cep tion & feel ing’ or that ‘I have emerged from the ces sa tion
of per cep tion & feel ing.’ In stead, the way his mind has pre vi ously been
de vel oped leads him to that state.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “When a monk is
emerg ing from the ces sa tion of per cep tion & feel ing, which things arise
first: bod ily fab ri ca tions, ver bal fab ri ca tions, or men tal fab ri ca tions?”

“When a monk is emerg ing from the ces sa tion of per cep tion & feel -
ing, men tal fab ri ca tions arise first, then bod ily fab ri ca tions, then ver bal
fab ri ca tions.”

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “When a monk
has emerged from the ces sa tion of per cep tion & feel ing, how many con -
tacts make con tact?”

“When a monk has emerged from the ces sa tion of per cep tion & feel -
ing, three con tacts make con tact: con tact with empti ness, con tact with
the theme less, & con tact with the undi rected.”3
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“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “When a monk
has emerged from the ces sa tion of per cep tion & feel ing, to what does his
mind lean, to what does it tend, to what does it in cline?”

“When a monk has emerged from the ces sa tion of per cep tion & feel -
ing, his mind leans to seclu sion, tends to seclu sion, in clines to seclu -
sion.”4

“Very good, ven er a ble sir.” And, de light ing in and ap prov ing of Ven.
Kāmabhū’s an swer, Citta asked him a fur ther ques tion: “How many
men tal qual i ties are of great help in the at tain ment of the ces sa tion of
per cep tion & feel ing?”

“Ac tu ally, house holder, you have asked last what should have been
asked first. Nev er the less, I will an swer you. Two qual i ties are of great
help in the at tain ment of the ces sa tion of per cep tion & feel ing: tran quil -
ity & in sight.”5

Notes

1. Ac cord ing to SN 36:11, ver bal fab ri ca tion grows still on at tain ing the
sec ond jhāna; bod ily fab ri ca tion grows still on at tain ing the fourth jhāna;
men tal fab ri ca tion grows still on at tain ing the ces sa tion of per cep tion &
feel ing.

2. This ques tion and an swer are not in cluded in MN 44.
3. Empti ness, the theme less, & the undi rected are names for a state of

con cen tra tion that lies on the thresh old of un bind ing. They diff er only in
how they are ap proached. Ac cord ing to the com men tary, they color one’s
first ap pre hen sion of un bind ing: a med i ta tor who has been fo cus ing on the
theme of in con stancy will first ap pre hend un bind ing as theme less; one who
has been fo cus ing on the theme of stress will first ap pre hend it as undi -
rected; one who has been fo cus ing on the theme of not-self will first ap pre -
hend it as empti ness.

4. Ac cord ing to the com men tary, “seclu sion” here stands for un bind ing.
On emerg ing from the ces sa tion of per cep tion & feel ing, and hav ing had
con tact with empti ness/the theme less/the undi rected, the mind in clines nat -
u rally to a di rect ex pe ri ence of un bind ing.

5. This ques tion and an swer are also not in cluded in MN 44.
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To Go datta (On Aware ness-re lease)
 

Go datta Sutta  (SN 41:7)

On one oc ca sion Ven. Go datta was stay ing near Mac chikāsaṇḍa in the
Wild Mango Grove. Then Citta the house holder went to him and, on ar -
rival, hav ing bowed down to him, sat to one side. As he was sit ting there,
Ven. Go datta said to him, “House holder, the im mea sur able aware ness-re -
lease, the noth ing ness aware ness-re lease, the empti ness aware ness-re lease,
the theme less aware ness-re lease: Are these phe nom ena diff er ent in mean -
ing and diff er ent in name, or are they one in mean ing and diff er ent only
in name?”

“Ven er a ble sir, there is a line of rea son ing by which these phe nom ena
are diff er ent in mean ing and diff er ent in name, and there is a line of rea -
son ing by which they are one in mean ing and diff er ent only in name.

“And what is the line of rea son ing by which they are diff er ent in
mean ing and diff er ent in name? There is the case where a monk keeps
per vad ing the first di rec tion [the east] with an aware ness im bued with
good will, like wise the sec ond, like wise the third, like wise the fourth.
Thus above, be low, & all around, ev ery where, in its en tirety, he keeps
per vad ing the all-en com pass ing cos mos with an aware ness im bued with
good will—abun dant, en larged, im mea sur able, with out hos til ity, with -
out ill will. He keeps per vad ing the first di rec tion with an aware ness im -
bued with com pas sion… em pa thetic joy… equa nim ity, like wise the sec -
ond, like wise the third, like wise the fourth. Thus above, be low, & all
around, ev ery where, in its en tirety, he keeps per vad ing the all-en com -
pass ing cos mos with an aware ness im bued with equa nim ity—abun dant,
en larged, im mea sur able, with out hos til ity, with out ill will. This is called
the im mea sur able aware ness-re lease.

“And what is the noth ing ness aware ness-re lease? There is the case
where a monk, with the com plete tran scend ing of the di men sion of the
in fini tude of con scious ness, think ing, ‘There is noth ing,’ en ters & re -
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mains in the di men sion of noth ing ness. This is called the noth ing ness
aware ness-re lease.

“And what is the empti ness aware ness-re lease? There is the case where
a monk, hav ing gone into the wilder ness, to the root of a tree, or into an
empty dwelling, con sid ers this: ‘This is empty of self or of any thing per -
tain ing to self.’1 This is called the empti ness aware ness-re lease.

“And what is the theme less aware ness-re lease? There is the case where
a monk, not at tend ing to any theme (ob ject of aware ness) en ters & re -
mains in the theme less con cen tra tion of aware ness.2 This is called the
theme less aware ness-re lease.

“This, ven er a ble sir, is the line of rea son ing by which these phe nom -
ena are diff er ent in mean ing and diff er ent in name.

“And what, ven er a ble sir, is the line of rea son ing by which they are
one in mean ing and diff er ent only in name? Pas sion, ven er a ble sir, is a
mak ing of mea sure ment, aver sion a mak ing of mea sure ment, delu sion a
mak ing of mea sure ment. For a monk whose effl u ents are ended these
have been aban doned, their root de stroyed, made like a palmyra stump,
de prived of the con di tions of de vel op ment, not des tined for fu ture aris -
ing. To the ex tent that there are im mea sur able aware ness-re leases, the un -
pro vok able aware ness-re lease is de clared supreme. And that un pro vok -
able aware ness-re lease is empty of pas sion, empty of aver sion, empty of
delu sion.

“Pas sion is a some thing, aver sion a some thing, delu sion a some thing.
For a monk whose effl u ents are ended these have been aban doned, their
root de stroyed, made like a palmyra stump, de prived of the con di tions of
de vel op ment, not des tined for fu ture aris ing. To the ex tent that there are
noth ing ness aware ness-re leases, the un pro vok able aware ness-re lease is
de clared supreme. And that un pro vok able aware ness-re lease is empty of
pas sion, empty of aver sion, empty of delu sion.

“Pas sion is a mak ing of themes, aver sion a mak ing of themes, delu -
sion a mak ing of themes. For a monk whose effl u ents are ended these
have been aban doned, their root de stroyed, made like a palmyra stump,
de prived of the con di tions of de vel op ment, not des tined for fu ture aris -
ing. To the ex tent that there are theme less aware ness-re leases, the un pro -
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vok able aware ness-re lease is de clared supreme. And that un pro vok able
aware ness-re lease is empty of pas sion, empty of aver sion, empty of delu -
sion.

“This, ven er a ble sir, is the line of rea son ing by which these phe nom -
ena are one in mean ing and diff er ent only in name.”

“It’s a gain for you, house holder, a great gain: what your eye of dis -
cern ment plumbs in the deep word of the Bud dha.”

Notes

1. See MN 106
2. See MN 121.

See also: MN 43

Sick  (Citta the House holder’s Last Hours)
 

Gilāna Sutta  (SN 41:10)

On that oc ca sion Citta the house holder was dis eased, in pain, se verely
ill. Then a large num ber of gar den deities, for est deities, tree deities, and
deities in hab it ing herbs, grasses, & for est gi ants as sem bled and said to
him: “Make a wish, house holder: ‘In the fu ture, may I be come a king, a
wheel-turn ing monarch!’”

When this was said, Citta the house holder said to the gar den deities,
for est deities, tree deities, and deities in hab it ing herbs, grasses, & for est
gi ants: “Even that is in con stant; even that is im per ma nent; one must
aban don even that when one passes on.”

When this was said, Citta the house holder’s friends & com pan ions,
rel a tives and kins men, said to him: “Steady your mind ful ness, mas ter.
Don’t ram ble.”

“What did I say that you say to me: ‘Steady your mind ful ness, mas ter.
Don’t ram ble’?”

“You said: ‘Even that is in con stant; even that is im per ma nent; one
must aban don even that when one passes on.’”
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“That was be cause gar den deities, for est deities, tree deities, and
deities in hab it ing herbs, grasses, & for est gi ants have as sem bled and said
to me: ‘Make a wish, house holder: “In the fu ture, may I be come a king, a
wheel-turn ing monarch!”’ And I said to them: ‘Even that is in con stant;
even that is im per ma nent; one must aban don even that when one passes
on.’”

“But what com pelling rea son do those gar den deities, for est deities,
tree deities, and deities in hab it ing herbs, grasses, & for est gi ants see,
mas ter, that they say to you, ‘Make a wish, house holder: “In the fu ture,
may I be come a king, a wheel-turn ing monarch!”’?”

“It oc curs to them: ‘This Citta the house holder is vir tu ous, of ad -
mirable char ac ter. If he should wish: “In the fu ture, may I be come a
king, a wheel-turn ing monarch!”—then, as he is vir tu ous, this wish of
his would suc ceed be cause of the pu rity of his virtue. A right eous one,
he will wield right eous power.’1 See ing this com pelling rea son, they as -
sem bled and said: ‘Make a wish, house holder: “In the fu ture, may I be -
come a king, a wheel-turn ing monarch!”’ And I said to them: ‘Even that
is in con stant; even that is im per ma nent; one must aban don even that
when one passes on.’”

“Then, mas ter, in struct us, too.”
“Then you should train your selves: ‘We will be en dowed with ver i fied

con fi dence in the Bud dha: “In deed, the Blessed One [the Bud dha] is
wor thy & rightly self-awak ened, con sum mate in clear-know ing & con -
duct, well-gone, an ex pert with re gard to the cos mos, un ex celled trainer
of peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed.”

“‘We will be en dowed with ver i fied con fi dence in the Dhamma: “The
Dhamma is well taught by the Blessed One, to be seen here & now,
time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced by the ob ser -
vant for them selves.”

“‘We will be pos sessed of ver i fied con fi dence in the Saṅgha: “The
Saṅgha of the Blessed One’s dis ci ples who have prac ticed well…who
have prac ticed straight-for wardly…who have prac ticed me thod i cally…
who have prac ticed mas ter fully—in other words, the four types (of no ble
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dis ci ples) when taken as pairs, the eight when taken as in di vid ual types
—they are the Saṅgha of the Blessed One’s dis ci ples: de serv ing of gifts,
de serv ing of hos pi tal ity, de serv ing of off er ings, de serv ing of re spect, the
in com pa ra ble field of merit for the world.”

“‘What ever there may be in our fam ily that can be given away, all that
will be shared un stint ingly with vir tu ous ones who are of ad mirable
char ac ter.’ That’s how you should train your selves.”

Then, hav ing en joined his friends & col leagues, his rel a tives & kins -
men, to place con fi dence in the Bud dha, Dhamma, & Saṅgha; hav ing ex -
horted them to un der take gen eros ity, Citta the house holder passed away.

Note

1. The trans la tion of this sen tence fol lows the read ing in the Royal Thai
edi tion of the Canon: Dham miko dham mikaṁ balaṁ anup padas sati.

To Tāla puṭa the Ac tor
 

Tāla puṭa Sutta  (SN 42:2)

On one oc ca sion the Blessed One was stay ing near Rā ja gaha in the
Bam boo For est, the Squir rel Sanc tu ary. Then Tāla puṭa, the head of an
act ing troupe, went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As he was sit ting there he said to the
Blessed One: “Ven er a ble sir, I have heard that it has been passed down by
the an cient teach ing lin eage of ac tors that ‘When an ac tor on the stage,
in the midst of a fes ti val, makes peo ple laugh & gives them de light with
his im i ta tion of re al ity, then with the breakup of the body, af ter death,
he is re born in the com pany of the laugh ing devas.’ What does the
Blessed One have to say about that?”

“Enough, head man, put that aside. Don’t ask me that.”
A sec ond time… A third time Tāla puṭa, the head of an act ing troupe,

said: “Ven er a ble sir, I have heard that it has been passed down by the an -
cient teach ing lin eage of ac tors that ‘When an ac tor on the stage, in the
midst of a fes ti val, makes peo ple laugh & gives them de light with his im -
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i ta tion of re al ity, then with the breakup of the body, af ter death, he is re -
born in the com pany of the laugh ing devas.’ What does the Blessed One
have to say about that?”

“Ap par ently, head man, I haven’t been able to get past you by say ing,
‘Enough, head man, put that aside. Don’t ask me that.’ So I will sim ply
an swer you. Any be ings who are not de void of pas sion to be gin with,
who are bound by the bond of pas sion, fo cus with even more pas sion on
things in spir ing pas sion pre sented by an ac tor on stage in the midst of a
fes ti val. Any be ings who are not de void of aver sion to be gin with, who
are bound by the bond of aver sion, fo cus with even more aver sion on
things in spir ing aver sion pre sented by an ac tor on stage in the midst of a
fes ti val. Any be ings who are not de void of delu sion to be gin with, who
are bound by the bond of delu sion, fo cus with even more delu sion on
things in spir ing delu sion pre sented by an ac tor on stage in the midst of a
fes ti val. Thus the ac tor—him self in tox i cated & heed less, hav ing made
oth ers in tox i cated & heed less—with the breakup of the body, af ter
death, is re born in what is called the hell of laugh ter. But if he holds
such a view as this: ‘When an ac tor on the stage, in the midst of a fes ti -
val, makes peo ple laugh & gives them de light with his im i ta tion of re al -
ity, then with the breakup of the body, af ter death, he is re born in the
com pany of the laugh ing devas,’ that is his wrong view. Now, there are
two des ti na tions for a per son with wrong view, I tell you: ei ther hell or
the an i mal womb.”

When this was said, Tāla puṭa, the head of an act ing troupe, sobbed &
burst into tears. (The Blessed One said:) “That is what I couldn’t get past
you by say ing, ‘Enough, head man, put that aside. Don’t ask me that.’”

“I’m not cry ing, ven er a ble sir, be cause of what the Blessed One said to
me, but sim ply be cause I have been de ceived, cheated, & fooled for a
long time by that an cient teach ing lin eage of ac tors who said: ‘When an
ac tor on the stage, in the midst of a fes ti val, makes peo ple laugh & gives
them de light with his im i ta tion of re al ity, then with the breakup of the
body, af ter death, he is re born in the com pany of the laugh ing devas.’

“Mag nifi  cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
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with eyes could see forms, in the same way has Mas ter Go tama—
through many lines of rea son ing—made the Dhamma clear. I go to Mas -
ter Go tama for refuge, to the Dhamma, & to the Saṅgha of monks. Let
me ob tain the Go ing-forth in Mas ter Go tama’s pres ence, let me ob tain
Ac cep tance (into the Saṅgha of monks).”

Then Tāla puṭa, the head of an act ing troupe, re ceived the Go ing-forth
in the Blessed One’s pres ence, he gained the Ac cep tance. And not long
af ter his Ac cep tance—dwelling alone, se cluded, heed ful, ar dent, & res o -
lute—he in no long time en tered & re mained in the supreme goal of the
holy life, for which clans men rightly go forth from home into home less -
ness, di rectly know ing & re al iz ing it for him self in the here & now. He
knew: “Birth is ended, the holy life ful filled, the task done. There is
noth ing fur ther for the sake of this world.” And so Ven. Tāla puṭa be came
an other one of the ara hants.

To Yo d hājīva (The Pro fes sional War rior)
 

Yo d hājīva Sutta  (SN 42:3)

Then Yo d hājīva (Pro fes sional War rior) the head man went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there he said to the Blessed One: “Ven er a ble sir, I have
heard that it has been passed down by the an cient teach ing lin eage of
pro fes sional war riors that ‘When a pro fes sional war rior strives & ex erts
him self in bat tle, if oth ers then strike him down & slay him while he is
striv ing & ex ert ing him self in bat tle, then with the breakup of the body,
af ter death, he is re born in the com pany of devas slain in bat tle.’ What
does the Blessed One have to say about that?”

“Enough, head man, put that aside. Don’t ask me that.”
A sec ond time… A third time Yo d hājīva the head man said: “Ven er a -

ble sir, I have heard that it has been passed down by the an cient teach ing
lin eage of pro fes sional war riors that ‘When a pro fes sional war rior strives
& ex erts him self in bat tle, if oth ers then strike him down & slay him
while he is striv ing & ex ert ing him self in bat tle, then with the breakup
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of the body, af ter death, he is re born in the com pany of devas slain in
bat tle.’ What does the Blessed One have to say about that?”

“Ap par ently, head man, I haven’t been able to get past you by say ing,
‘Enough, head man, put that aside. Don’t ask me that.’ So I will sim ply
an swer you. When a pro fes sional war rior strives & ex erts him self in bat -
tle, his mind is al ready seized, de based, & mis di rected by the thought:
‘May these be ings be struck down or slaugh tered or an ni hi lated or de -
stroyed. May they not ex ist.’ If oth ers then strike him down & slay him
while he is thus striv ing & ex ert ing him self in bat tle, then with the
breakup of the body, af ter death, he is re born in the hell called the realm
of those slain in bat tle. But if he holds such a view as this: ‘When a pro -
fes sional war rior strives & ex erts him self in bat tle, if oth ers then strike
him down & slay him while he is striv ing & ex ert ing him self in bat tle,
then with the breakup of the body, af ter death, he is re born in the com -
pany of devas slain in bat tle,’ that is his wrong view. Now, there are two
des ti na tions for a per son with wrong view, I tell you: ei ther hell or the
an i mal womb.”

When this was said, Yo d hājīva the head man sobbed & burst into
tears. (The Blessed One said:) “That is what I couldn’t get past you by
say ing, ‘Enough, head man, put that aside. Don’t ask me that.’”

“I’m not cry ing, ven er a ble sir, be cause of what the Blessed One said to
me, but sim ply be cause I have been de ceived, cheated, & fooled for a
long time by that an cient teach ing lin eage of pro fes sional war riors who
said: ‘When a pro fes sional war rior strives & ex erts him self in bat tle, if
oth ers then strike him down & slay him while he is striv ing & ex ert ing
him self in bat tle, then with the breakup of the body, af ter death, he is re -
born in the com pany of devas slain in bat tle.’

“Mag nifi  cent, ven er a ble sir! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
with eyes could see forms, in the same way has the Blessed One—
through many lines of rea son ing—made the Dhamma clear. I go to the
Blessed One for refuge, to the Dhamma, and to the Saṅgha of monks.
May the Blessed One re mem ber me as a lay fol lower who has gone to
him for refuge, from this day for ward, for life.”
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See also: MN 135; SN 3:14-15; AN 5:117; Dhp 129–134; Sn 4:15

(Brah mans) of the West ern Land
 

Pac cha-bhūmika Sutta  (SN 42:6)

On one oc ca sion the Blessed One was stay ing near Nāḷandā in the
Pāvārika Mango Grove. Then Asi band haka putta the head man went to
the Blessed One and on ar rival, hav ing bowed down to him, sat to one
side. As he was sit ting there he said to the Blessed One: “The brah mans
of the West ern lands, lord—those who carry wa ter pots, wear gar lands of
wa ter plants, pu rify with wa ter, & wor ship fire—can take (the spirit of) a
dead per son, lift it out, in struct it, & send it to heaven. But the Blessed
One, wor thy & rightly self-awak ened, can ar range it so that all the world,
at the break-up of the body, af ter death, reap pears in a good des ti na tion,
a heav enly world.”

“Very well, then, head man, I will ques tion you on this mat ter. An swer
as you see fit. What do you think? There is the case where a man is one
who takes life, steals, in dulges in il licit sex; is a liar, one who speaks di vi -
sive speech, harsh speech, & idle chat ter; is greedy, bears thoughts of ill-
will, & holds to wrong views. Then a great crowd of peo ple, gath er ing &
con gre gat ing, would pray, praise, & cir cum am bu late with their hands
palm-to-palm over the heart (say ing,) ‘May this man, at the break-up of
the body, af ter death, reap pear in a good des ti na tion, a heav enly world!’
What do you think? Would that man—be cause of the prayers, praise, &
cir cum am bu la tion of that great crowd of peo ple—at the break-up of the
body, af ter death, reap pear in a good des ti na tion, a heav enly world?”

“No, lord.”
“Sup pose a man were to throw a large boul der into a deep lake of wa -

ter, and a great crowd of peo ple, gath er ing & con gre gat ing, would pray,
praise, & cir cum am bu late with their hands palm-to-palm over the heart
(say ing,) ‘Rise up, O boul der! Come float ing up, O boul der! Come float
to the shore, O boul der!’ What do you think? Would that boul der—be -
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cause of the prayers, praise, & cir cum am bu la tion of that great crowd of
peo ple—rise up, come float ing up, or come float to the shore?”

“No, lord.”
“So it is with any man who takes life, steals, in dulges in il licit sex; is a

liar, one who speaks di vi sive speech, harsh speech, & idle chat ter; is
greedy, bears thoughts of ill-will, & holds to wrong views. Even though a
great crowd of peo ple, gath er ing & con gre gat ing, would pray, praise, &
cir cum am bu late with their hands palm-to-palm over the heart—(say -
ing,) ‘May this man, at the break-up of the body, af ter death, reap pear in
a good des ti na tion, a heav enly world!’—still, at the break-up of the body,
af ter death, he would reap pear in a plane of de pri va tion, a bad des ti na -
tion, a lower realm, hell.

“Now what do you think? There is the case where a man is one who
re frains from tak ing life, from steal ing, & from in dulging in il licit sex;
he re frains from ly ing, from speak ing di vi sive speech, from harsh speech,
& from idle chat ter; he is not greedy, bears no thoughts of ill-will, &
holds to right view. Then a great crowd of peo ple, gath er ing & con gre -
gat ing, would pray, praise, & cir cum am bu late with their hands palm-to-
palm over the heart (say ing,) ‘May this man, at the break-up of the body,
af ter death, reap pear in a plane of de pri va tion, a bad des ti na tion, a lower
realm, hell!’ What do you think? Would that man—be cause of the
prayers, praise, & cir cum am bu la tion of that great crowd of peo ple—at
the break-up of the body, af ter death, reap pear in a plane of de pri va tion,
a bad des ti na tion, a lower realm, hell?”

“No, lord.”
“Sup pose a man were to throw a jar of ghee or a jar of oil into a deep

lake of wa ter, where it would break. There the shards & jar-frag ments
would go down, while the ghee or oil would come up. Then a great
crowd of peo ple, gath er ing & con gre gat ing, would pray, praise, & cir -
cum am bu late with their hands palm-to-palm over the heart (say ing,)
‘Sink, O ghee/oil! Sub merge, O ghee/oil! Go down, O ghee/oil!’ What do
you think? Would that ghee/oil, be cause of the prayers, praise, & cir cum -
am bu la tion of that great crowd of peo ple sink, sub merge, or go down?”

“No, lord.”
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“So it is with any man who re frains from tak ing life, from steal ing, &
from in dulging in il licit sex; re frains from ly ing, from speak ing di vi sive
speech, from harsh speech, & from idle chat ter; is not greedy, bears no
thoughts of ill-will, & holds to right view. Even though a great crowd of
peo ple, gath er ing & con gre gat ing, would pray, praise, & cir cum am bu -
late with their hands palm-to-palm over the heart—(say ing,) ‘May this
man, at the break-up of the body, af ter death, reap pear in a plane of de -
pri va tion, a bad des ti na tion, a lower realm, hell!’—still, at the break-up
of the body, af ter death, he would reap pear in a good des ti na tion, a heav -
enly world.”

When this was said, Asi band haka putta the head man said to the
Blessed One: “Mag nifi  cent, lord! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
with eyes could see forms, in the same way has the Blessed One—
through many lines of rea son ing—made the Dhamma clear. I go to the
Blessed One for refuge, to the Dhamma, & to the Saṅgha of monks. May
the Blessed One re mem ber me as a lay fol lower who has gone for refuge
from this day for ward, for life.”

See also: MN 126; SN 22:101; AN 5:43; AN 8:40; AN 10:176; Dhp 165

Teach ing
 

De sanā Sutta  (SN 42:7)

On one oc ca sion the Blessed One was stay ing near Nāḷandā in the
Pāvārika Mango Grove. Then Asi band haka putta the head man went to
the Blessed One and on ar rival, hav ing bowed down to him, sat to one
side. As he was sit ting there he said to the Blessed One, “Lord, doesn’t
the Blessed One dwell with sym pa thy for the ben e fit of all be ings?”

“Yes, head man, the Tathā gata dwells with sym pa thy for the ben e fit of
all be ings.”

“Then why is it that the Blessed One teaches the Dhamma with full
at ten tive ness to some, and not with full at ten tive ness to oth ers?”
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“Very well then, head man, I will cross-ques tion you on this mat ter.
An swer as you see fit. What do you think? There is the case where a farm -
ing house holder has three fields: one ex cel lent field, one mid dling, and
one poor—sandy, salty, with bad soil. What do you think? If that farm ing
house holder wanted to sow seed, where would he sow the seed first: in
the ex cel lent field, in the mid dling field, or in the poor field—sandy,
salty, with bad soil?”

“If that farm ing house holder wanted to sow seed, lord, he would sow
the seed first in the ex cel lent field. Hav ing sown it there, he would sow it
in the mid dling field. Hav ing sown it there, he might sow it in the poor
field—sandy, salty, with bad soil—or he might not. Why is that? It would
at least go to ward cat tle fod der.”

“In the same way, head man, like the ex cel lent field are the monks &
nuns to me. I teach them the Dhamma that is ad mirable in the be gin -
ning, ad mirable in the mid dle, ad mirable in the end. I ex pound to them
the holy life both in its par tic u lars & in its mean ing, en tirely com plete,
sur pass ingly pure. Why is that? Be cause they live with me as their is land,
with me as their cave, with me as their shel ter, with me as their refuge.1

“Like the mid dling field are the male & fe male lay fol low ers to me. I
teach them the Dhamma that is ad mirable in the be gin ning, ad mirable
in the mid dle, ad mirable in the end. I ex pound to them the holy life
both in its par tic u lars & in its mean ing, en tirely com plete, sur pass ingly
pure. Why is that? Be cause they live with me as their is land, with me as
their cave, with me as their shel ter, with me as their refuge.

“Like the poor field—sandy, salty, with bad soil—are the fol low ers of
other sects to me: con tem pla tives, brah mans, & wan der ers. I teach them
the Dhamma that is ad mirable in the be gin ning, ad mirable in the mid -
dle, ad mirable in the end. I ex pound to them the holy life both in its
par tic u lars & in its mean ing, en tirely com plete, sur pass ingly pure. Why
is that? (I think,) ‘Per haps they might un der stand even one sen tence.
That will be for their long-term ben e fit & hap pi ness.’

“Sup pose, head man, that a man had three wa ter pots: one un cracked
that doesn’t let wa ter seep out, one un cracked that lets wa ter seep out,
and one cracked that lets wa ter seep out. What do you think? If that man
wanted to store wa ter, in which pot would he store it first: the un cracked
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one that doesn’t let wa ter seep out, the un cracked one that lets wa ter
seep out, or the cracked one that lets wa ter seep out?”

“If that man wanted to store wa ter, lord, he would store it first in the
un cracked wa ter pot that doesn’t let wa ter seep out. Hav ing stored it
there, he would store it in the un cracked wa ter pot that lets wa ter seep
out. Hav ing stored it there, he might store it in the cracked wa ter pot that
lets wa ter seep out, or he might not. Why is that? At least it could go to -
ward wash ing dishes.”

“In the same way, head man, like the un cracked wa ter pot that doesn’t
let wa ter seep out are the monks & nuns to me. I teach them the
Dhamma that is ad mirable in the be gin ning, ad mirable in the mid dle,
ad mirable in the end. I ex pound to them the holy life both in its par tic u -
lars & in its mean ing, en tirely com plete, sur pass ingly pure. Why is that?
Be cause they live with me as their is land, with me as their cave, with me
as their shel ter, with me as their refuge.

“Like the un cracked wa ter pot that lets wa ter seep out are the male &
fe male lay fol low ers to me. I teach them the Dhamma that is ad mirable
in the be gin ning, ad mirable in the mid dle, ad mirable in the end. I ex -
pound to them the holy life both in its par tic u lars & in its mean ing, en -
tirely com plete, sur pass ingly pure. Why is that? Be cause they live with
me as their is land, with me as their cave, with me as their shel ter, with
me as their refuge.

“Like the cracked wa ter pot that lets wa ter seep out are the fol low ers
of other sects to me: con tem pla tives, brah mans, & wan der ers. I teach
them the Dhamma that is ad mirable in the be gin ning, ad mirable in the
mid dle, ad mirable in the end. I ex pound to them the holy life both in its
par tic u lars & in its mean ing, en tirely com plete, sur pass ingly pure. Why
is that? (I think,) ‘Per haps they might un der stand even one sen tence.
That will be for their long-term ben e fit & hap pi ness.’”

When this was said, Asi band haka putta the head man said to the
Blessed One: “Mag nifi  cent, lord! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
with eyes could see forms, in the same way has the Blessed One—
through many lines of rea son ing—made the Dhamma clear. I go to the
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Blessed One for refuge, to the Dhamma, & to the Saṅgha of monks. May
the Blessed One re mem ber me as a lay fol lower who has gone for refuge
from this day for ward, for life.”

Note

1. On the Bud dha’s un der stand ing of his re spon si bil i ties as a teacher, see
the es say, “Be yond All Di rec tions.”

See also: DN 12; MN 35–36; MN 107; MN 137; AN 3:22; AN 3:62; AN 4:111;

AN 4:113; Dhp 190–192

The Conch Trum pet
 

Saṅkha Sutta  (SN 42:8)

Al though the Jains, like the Bud dhists, teach a doc trine of the moral con se -
quences of ac tions, the teach ings of the two tra di tions diff er in many im por -
tant de tails. This dis course points out two of the ma jor points where the Bud -
dhist teach ing is dis tinc tive: its un der stand ing of the com plex ity of the kam mic
process, and its ap pli ca tion of that un der stand ing to the psy chol ogy of teach -
ing. The Bud dha shows that a sim plis tic, fa tal is tic view of the kam mic process
is log i cally in con sis tent, and also leads to un for tu nate re sults for any per son
who, with a back ground of bad kamma, be lieves in it. The ac tual com plex ity
of kamma, how ever, al lows for a way in which past evil deeds can be over -
come: through re frain ing from evil now and into the fu ture, and through de vel -
op ing ex pan sive mind-states of good will, com pas sion, em pa thetic joy, & equa -
nim ity. In such an ex pan sive mind state, the un avoid able con se quences of past
evil ac tions count for next to noth ing. The Bud dha also shows how his method
of teach ing is bet ter than that of the Jains in that it ac tu ally can help free the
mind from de bil i tat ing feel ings of guilt and re morse, and lead to the over com -
ing of past kamma.

For a fuller dis cus sion of the com plex ity of the kam mic process, see The
Wings to awak en ing, Sec tion I/B.

*   *   *
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On one oc ca sion the Blessed One was stay ing near Nāḷandā in the
Pāvārika Mango Grove. Then Asi band haka putta the head man, a dis ci ple
of the Ni gaṇṭhas, went to the Blessed One and on ar rival, hav ing bowed
down to him, sat to one side. As he was sit ting there the Blessed One
said to him: “Head man, how does Ni gaṇṭha Nāṭa putta teach the
Dhamma to his dis ci ples?”

“Ni gaṇṭha Nāṭa putta teaches the Dhamma to his dis ci ples in this way,
lord: ‘All those who take life are des tined for a plane of de pri va tion, are
des tined for hell. All those who steal… All those who in dulge in il licit
sex… All those who tell lies are des tined for a plane of de pri va tion, are
des tined for hell. What ever one keeps do ing fre quently, by that is one led
(to a state of re birth).’ That’s how Ni gaṇṭha Nāṭa putta teaches the
Dhamma to his dis ci ples.”

“If it’s true that ‘What ever one keeps do ing fre quently, by that is one
led (to a state of re birth),’ then no one is des tined for a plane of de pri va -
tion or des tined to hell in line with Ni gaṇṭha Nāṭa putta’s words. What
do you think, head man? If a man is one who takes life, then tak ing into
con sid er a tion time spent do ing & not do ing, whether by day or by
night, which time is more: the time he spends tak ing life or the time he
spends not tak ing life?”

“If a man is one who takes life, lord, then tak ing into con sid er a tion
time spent do ing & not do ing, whether by day or by night, then the
time he spends tak ing life is less, and the time he spends not tak ing life
is cer tainly more. If it’s true that ‘What ever one keeps do ing fre quently,
by that is one led (to a state of re birth),’ then no one is des tined for a
plane of de pri va tion or des tined to hell in line with Ni gaṇṭha Nāṭa -
putta’s words.”

“What do you think, head man? If a man is one who steals… in dulges
in il licit sex… tells lies, then tak ing into con sid er a tion time spent do ing
& not do ing, whether by day or by night, which time is more: the time
he spends telling lies or the time he spends not telling lies?”

“If a man is one who tells lies, lord, then tak ing into con sid er a tion
time spent do ing & not do ing, whether by day or by night, then the
time he spends telling lies is less, and the time he spends not telling lies
is cer tainly more. If it’s true that ‘What ever one keeps do ing fre quently,
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by that is one led (to a state of re birth),’ then no one is des tined for a
plane of de pri va tion or des tined to hell in line with Ni gaṇṭha Nāṭa -
putta’s words.”

“There’s the case, head man, where a cer tain teacher holds this doc -
trine, holds this view: ‘All those who take life are des tined for a plane of
de pri va tion, are des tined for hell. All those who steal… All those who in -
dulge in il licit sex… All those who tell lies are des tined for a plane of de -
pri va tion, are des tined for hell.’ A dis ci ple has faith in that teacher, and
the thought oc curs to him, ‘Our teacher holds this doc trine, holds this
view: “All those who take life are des tined for a plane of de pri va tion, are
des tined for hell.” There are liv ing be ings that I have killed. I, too, am
des tined for a plane of de pri va tion, am des tined for hell.’ He fas tens onto
that view. If he doesn’t aban don that doc trine, doesn’t aban don that state
of mind, doesn’t re lin quish that view, then as if he were to be car ried off,
he would thus be placed in hell.

“(The thought oc curs to him,) ‘Our teacher holds this doc trine, holds
this view: ‘All those who steal… All those who in dulge in il licit sex… All
those who tell lies are des tined for a plane of de pri va tion, are des tined
for hell.’ There are lies that I have told. I, too, am des tined for a plane of
de pri va tion, am des tined for hell.’ He fas tens onto that view. If he doesn’t
aban don that doc trine, doesn’t aban don that state of mind, doesn’t re lin -
quish that view, then as if he were to be car ried off, he would thus be
placed in hell.

“There is the case, head man, where a Tathā gata ap pears in the world,
wor thy & rightly self-awak ened, con sum mate in clear-know ing & con -
duct, well-gone, an ex pert with re gard to the cos mos, un ex celled trainer
of peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed. He, in var i ous ways, crit i cizes & cen sures the tak ing of life, and
says, ‘Ab stain from tak ing life.’ He crit i cizes & cen sures steal ing, and
says, ‘Ab stain from steal ing.’ He crit i cizes & cen sures in dulging in il licit
sex, and says, ‘Ab stain from in dulging in il licit sex.’ He crit i cizes & cen -
sures the telling of lies, and says, ‘Ab stain from the telling of lies.’

“A dis ci ple has faith in that teacher and re flects: ‘The Blessed One in a
va ri ety of ways crit i cizes & cen sures the tak ing of life, and says, “Ab stain
from tak ing life.” There are liv ing be ings that I have killed, to a greater or
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lesser ex tent. That was not right. That was not good. But if I be come re -
morse ful for that rea son, that evil deed of mine will not be un done.’ So,
re flect ing thus, he aban dons right then the tak ing of life, and in the fu -
ture re frains from tak ing life. This is how there comes to be the aban -
don ing of that evil deed. This is how there comes to be the tran scend ing
of that evil deed.

“(He re flects:) ‘The Blessed One in a va ri ety of ways crit i cizes & cen -
sures steal ing… in dulging in il licit sex… the telling of lies, and says, “Ab -
stain from the telling of lies.” There are lies that I have told, to a greater
or lesser ex tent. That was not right. That was not good. But if I be come
re morse ful for that rea son, that evil deed of mine will not be un done.’
So, re flect ing thus, he aban dons right then the telling of lies, and in the
fu ture re frains from telling lies. This is how there comes to be the aban -
don ing of that evil deed. This is how there comes to be the tran scend ing
of that evil deed.

“Hav ing aban doned the tak ing of life, he re frains from tak ing life.
Hav ing aban doned steal ing, he re frains from steal ing. Hav ing aban -
doned il licit sex, he re frains from il licit sex. Hav ing aban doned lies, he
re frains from lies. Hav ing aban doned di vi sive speech, he re frains from
di vi sive speech. Hav ing aban doned harsh speech, he re frains from harsh
speech. Hav ing aban doned idle chat ter, he re frains from idle chat ter.
Hav ing aban doned cov etous ness, he be comes un cov etous. Hav ing aban -
doned ill will & anger, he be comes one with a mind of no ill will. Hav -
ing aban doned wrong views, he be comes one who has right views.

“That dis ci ple of the no ble ones, head man—thus de void of cov etous -
ness, de void of ill will, un be wil dered, alert, mind ful—keeps per vad ing
the first di rec tion [the east] with an aware ness im bued with good will,
like wise the sec ond, like wise the third, like wise the fourth. Thus above,
be low, & all around, ev ery where, in its en tirety, he keeps per vad ing the
all-en com pass ing cos mos with an aware ness im bued with good will—
abun dant, en larged, im mea sur able, with out hos til ity, with out ill will.
Just as a strong conch-trum pet blower can no tify the four di rec tions
with out any diffi  culty, in the same way, when the aware ness-re lease
through good will is thus de vel oped, thus pur sued, any deed done to a
lim ited ex tent no longer re mains there, no longer stays there.
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“That dis ci ple of the no ble ones—thus de void of cov etous ness, de void
of ill will, un be wil dered, alert, mind ful—keeps per vad ing the first di rec -
tion with an aware ness im bued with com pas sion… em pa thetic joy…
equa nim ity, like wise the sec ond, like wise the third, like wise the fourth.
Thus above, be low, & all around, ev ery where, in its en tirety, he keeps
per vad ing the all-en com pass ing cos mos with an aware ness im bued with
equa nim ity—abun dant, en larged, im mea sur able, with out hos til ity, with -
out ill will. Just as a strong conch-trum pet blower can no tify the four di -
rec tions with out any diffi  culty, in the same way, when the aware ness-re -
lease through equa nim ity is thus de vel oped, thus pur sued, any deed
done to a lim ited ex tent no longer re mains there, no longer stays there.”

When this was said, Asi band haka putta the head man, the dis ci ple of
the Ni gaṇṭhas, said to the Blessed One: “Mag nifi  cent, lord! Mag nifi  cent!
Just as if he were to place up right what was over turned, to re veal what
was hid den, to show the way to one who was lost, or to carry a lamp into
the dark so that those with eyes could see forms, in the same way has the
Blessed One—through many lines of rea son ing—made the Dhamma
clear. I go to the Blessed One for refuge, to the Dhamma, & to the
Saṅgha of monks. May the Blessed One re mem ber me as a lay fol lower
who has gone for refuge from this day for ward, for life.”

See also: MN 21; SN 20:4; AN 3:62; AN 3:66; AN 3:101; AN 8:40; AN 8:70; AN

11:16

Fam i lies
 

Kula Sutta  (SN 42:9)

On one oc ca sion the Blessed One, while wan der ing on tour among
the Kos alans to gether with a large Saṅgha of monks, ar rived at Nāḷandā.
There he stayed at Nāḷandā in Pāvārika’s Mango Grove.

Now at that time Nāḷandā was in the midst of famine, a time of
scarcity, the crops white with blight and turned to straw. And at that
time Ni gaṇṭha Nāṭa putta was stay ing in Nāḷandā to gether with a large
fol low ing of ni gaṇṭhas. Then Asi band haka putta the head man, a dis ci ple
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of the ni gaṇṭhas, went to Ni gaṇṭha Nāṭa putta and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, Ni gaṇṭha
Nāṭa putta said to him, “Come, now, head man. Re fute the words of the
con tem pla tive Go tama, and this ad mirable re port about you will spread
afar: ‘The words of the con tem pla tive Go tama—so mighty, so pow er ful
—were re futed by Asi band haka putta the head man!’”

“But how, lord, will I re fute the words of the con tem pla tive Go tama
—so mighty, so pow er ful?”

“Come now, head man. Go to the con tem pla tive Go tama and on ar -
rival say this: ‘Lord, doesn’t the Blessed One in many ways praise kind -
ness, pro tec tion, & sym pa thy for fam i lies?’ If the con tem pla tive Go tama,
thus asked, an swers, ‘Yes, head man, the Tathā gata in many ways praises
kind ness, pro tec tion, & sym pa thy for fam i lies,’ then you should say,
‘Then why, lord, is the Blessed One, to gether with a large Saṅgha of
monks, wan der ing on tour around Nāḷandā in the midst of famine, a
time of scarcity, when the crops are white with blight and turned to
straw? The Blessed One is prac tic ing for the ruin of fam i lies. The Blessed
One is prac tic ing for the demise of fam i lies. The Blessed One is prac tic -
ing for the down fall of fam i lies.’ When the con tem pla tive Go tama is
asked this two-pronged ques tion by you, he won’t be able to swal low it
down or spit it up.”

Re spond ing, “As you say, lord,” Asi band haka putta the head man got
up from his seat, bowed down to Ni gaṇṭha Nāṭa putta, cir cum am bu lated
him, and then went to the Blessed One. On ar rival, he bowed down to
the Blessed One and sat to one side. As he was sit ting there, he said to
the Blessed One, “Lord, doesn’t the Blessed One in many ways praise
kind ness, pro tec tion, & sym pa thy for fam i lies?”

“Yes, head man, the Tathā gata in many ways praises kind ness, pro tec -
tion, & sym pa thy for fam i lies.”

“Then why, lord, is the Blessed One, to gether with a large Saṅgha of
monks, wan der ing on tour around Nāḷandā in the midst of famine, a
time of scarcity, when the crops are white with blight and turned to
straw? The Blessed One is prac tic ing for the ruin of fam i lies. The Blessed
One is prac tic ing for the demise of fam i lies. The Blessed One is prac tic -
ing for the down fall of fam i lies.”
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“Head man, rec ol lect ing back over 91 eons, I do not know any fam ily
to have been brought to down fall through the giv ing of cooked alms.
On the con trary: What ever fam i lies are rich, with much wealth, with
many pos ses sions, with a great deal of money, a great many ac cou -
trements of wealth, a great many com modi ties, all have be come so from
giv ing, from truth, from re straint.

“Head man, there are eight causes, eight rea sons for the down fall of
fam i lies. Fam i lies go to their down fall be cause of kings, or fam i lies go to
their down fall be cause of thieves, or fam i lies go to their down fall be -
cause of fire, or fam i lies go to their down fall be cause of floods, or their
stored-up trea sure dis ap pears, or their mis man aged un der tak ings go
wrong, or in the fam ily a wastrel is born who squan ders, scat ters, & shat -
ters its wealth, and in con stancy it self is the eighth. These are the eight
causes, the eight rea sons for the down fall of fam i lies. Now, when these
eight causes, these eight rea sons are to be found, if any one should say of
me, ‘The Blessed One is prac tic ing for the ruin of fam i lies. The Blessed
One is prac tic ing for the demise of fam i lies. The Blessed One is prac tic -
ing for the down fall of fam i lies’—with out aban don ing that state ment,
with out aban don ing that in tent, with out re lin quish ing that view—then
as if he were to be car ried off, he would thus be placed in hell.”

When this was said, Asi band haka putta the head man said to the
Blessed One: “Mag nifi  cent, lord! Mag nifi  cent! Just as if he were to place
up right what was over turned, to re veal what was hid den, to show the
way to one who was lost, or to carry a lamp into the dark so that those
with eyes could see forms, in the same way has the Blessed One—
through many lines of rea son ing—made the Dhamma clear. I go to the
Blessed One for refuge, to the Dhamma, & to the Saṅgha of monks. May
the Blessed One re mem ber me as a lay fol lower who has gone for refuge
from this day for ward, for life.”

See also: MN 58; AN 4:255

To Maṇicūḷaka
 

Maṇicūḷaka Sutta  (SN 42:10)
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On one oc ca sion the Blessed One was stay ing near Rā ja gaha at the
Squir rels’ Sanc tu ary. Now at that time, when the king’s as sem bly had
gath ered and was sit ting to gether in the royal palace, this topic of con -
ver sa tion arose: “Money [lit: gold & sil ver] is al low able for the Sakyan-
son con tem pla tives. The Sakyan-son con tem pla tives con sent to money.
The Sakyan-son con tem pla tives ac cept money.”

At that time Maṇicūḷaka the head man was sit ting in that as sem bly, so
he said to them, “Don’t say that, mas ters. Money is not al low able for the
Sakyan-son con tem pla tives. The Sakyan-son con tem pla tives do not con -
sent to money. The Sakyan-son con tem pla tives do not ac cept money. The
Sakyan-son con tem pla tives have given up gold & jew elry, have re -
nounced money.” And he was able to con vince the as sem bly.

Then he went to the Blessed One and, on ar rival, hav ing bowed down
to him, sat to one side. As he was sit ting there he said to the Blessed
One, “Just now, lord, when the king’s as sem bly had gath ered and was sit -
ting to gether in the royal palace, this topic of con ver sa tion arose: ‘Money
is al low able for the Sakyan-son con tem pla tives. The Sakyan-son con tem -
pla tives con sent to money. The Sakyan-son con tem pla tives ac cept
money.’ When this was said, I said to them, ‘Don’t say that, mas ters.
Money is not al low able for the Sakyan-son con tem pla tives. The Sakyan-
son con tem pla tives do not con sent to money. The Sakyan-son con tem -
pla tives do not ac cept money. The Sakyan-son con tem pla tives have given
up gold & jew elry, have re nounced money.’ And I was able to con vince
the as sem bly. An swer ing in this way, lord, am I speak ing in line with
what the Blessed One has said, am I not mis rep re sent ing the Blessed One
with what is un fac tual, am I an swer ing in line with the Dhamma so that
no one whose think ing is in line with the Dhamma will have grounds
for crit i ciz ing me?”

“Yes, head man, in an swer ing in this way you are speak ing in line with
what I have said, you are not mis rep re sent ing me with what is un fac tual,
and you are an swer ing in line with the Dhamma so that no one whose
think ing is in line with the Dhamma will have grounds for crit i ciz ing
you. For money is not al low able for the Sakyan-son con tem pla tives, the
Sakyan-son con tem pla tives do not con sent to money, the Sakyan-son
con tem pla tives do not ac cept money, the Sakyan-son con tem pla tives
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have given up gold & jew elry, have re nounced money. For any one for
whom money is al low able, the five strings of sen su al ity are also al low -
able. For any one for whom the five strings of sen su al ity are al low able,
money is al low able. That you can un equiv o cally rec og nize as not the
qual ity of a con tem pla tive, not the qual ity of a Sakyan son.1

“Now I do say that thatch may be sought for by one need ing thatch,
wood may be sought for by one need ing wood, a cart may be sought for
by one need ing a cart, a work man may be sought for by one need ing a
work man, but by no means do I say that money may be con sented to or
sought for in any way at all.”

Note

1. This trans la tion fol lows the Thai edi tion of the Pali Canon, which
seems more id iomatic than other edi tions here. The ver sion of this pas sage
in the Burmese and Sri Lankan edi tions would be trans lated as: “For any one
for whom money is al low able, the five strings of sen su al ity are also al low -
able. And with re gard to any one for whom the five strings of sen su al ity are
al low able, you can un equiv o cally rec og nize that as not the qual ity of a con -
tem pla tive, not the qual ity of a Sakyan son.”

See also: AN 4:50

To Gand hab haka
 

Gand hab haka Sutta  (SN 42:11)

On one oc ca sion the Blessed One was stay ing among the Mal lans in a
Mal lan town named Uru ve lakappa. Then Gand hab haka the head man
went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
to one side. As he was sit ting there he said to the Blessed One: “It would
be good, lord, if the Blessed One would teach me the orig i na tion & end -
ing of stress.”

“Head man, if I were to teach you the orig i na tion & end ing of stress
with ref er ence to the past, say ing, ‘Thus it was in the past,’ you would be
doubt ful and per plexed. If I were to teach you the orig i na tion & end ing
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of stress with ref er ence to the fu ture, say ing, ‘Thus it will be in the fu -
ture,’ you would be doubt ful and per plexed. So in stead, I—sit ting right
here—will teach you sit ting right there the orig i na tion & end ing of
stress. Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” Gand hab haka the head man re sponded to him.
The Blessed One said: “Now what do you think, head man? Are there

any peo ple in Uru ve lakappa who, if they were mur dered or im pris oned
or fined or cen sured, would cause sor row, lamen ta tion, pain, dis tress, or
de spair to arise in you?”

“Yes, lord, there are peo ple in Uru ve lakappa who, if they were mur -
dered or im pris oned or fined or cen sured, would cause sor row, lamen ta -
tion, pain, dis tress, or de spair to arise in me.”

“And are there any peo ple in Uru ve lakappa who, if they were mur -
dered or im pris oned or fined or cen sured, would cause no sor row,
lamen ta tion, pain, dis tress, or de spair to arise in you?”

“Yes, lord, there are peo ple in Uru ve lakappa who, if they were mur -
dered or im pris oned or fined or cen sured, would cause no sor row,
lamen ta tion, pain, dis tress, or de spair to arise in me.”

“Now what is the cause, what is the rea son, why the mur der, im pris -
on ment, fin ing, or cen sure of some of the peo ple in Uru ve lakappa would
cause you sor row, lamen ta tion, pain, dis tress, or de spair, whereas the
mur der, im pris on ment, fin ing, or cen sure of oth ers would cause you no
sor row, lamen ta tion, pain, dis tress, or de spair?“

“Those peo ple in Uru ve lakappa whose mur der, im pris on ment, fin ing,
or cen sure would cause me sor row, lamen ta tion, pain, dis tress, or de spair
are those for whom I feel de sire-pas sion. Those peo ple in Uru ve lakappa
whose mur der, im pris on ment, fin ing, or cen sure would cause me no sor -
row, lamen ta tion, pain, dis tress, or de spair are those for whom I feel no
de sire-pas sion.”

“Now, head man, from what you have re al ized, fath omed, at tained
right now in the present, with out re gard to time, you may draw an in fer -
ence with re gard to the past and fu ture: ‘What ever stress, in aris ing, arose
for me in the past, all of it had de sire as its root, had de sire as its cause—
for de sire is the cause of stress. And what ever stress, in aris ing, will arise
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for me in the fu ture, all of it will have de sire as the root, will have de sire
as its cause—for de sire is the cause of stress.’”

“Amaz ing, lord! As tound ing! How well the Blessed One has put it:
‘What ever stress, in aris ing, arose for me in the past, all of it had de sire as
its root, had de sire as its cause—for de sire is the cause of stress. And
what ever stress, in aris ing, will arise for me in the fu ture, all of it will
have de sire as the root, will have de sire as its cause—for de sire is the
cause of stress.’ I have a son, lord, named Ciravāsi, who lives far away
from here. When I get up in the morn ing, I send a man, say ing, ‘Go,
learn how Ciravāsi is do ing.’ And as long as that man has not re turned, I
am sim ply be side my self, (think ing,) ‘Don’t let Ciravāsi be sick!’”

“Now, what do you think, head man? If Ciravāsi were to be mur dered
or im pris oned or fined or cen sured, would you feel sor row, lamen ta tion,
pain, dis tress, & de spair?”

“Lord, if my son Ciravāsi were to be mur dered or im pris oned or fined
or cen sured, my very life would be al tered. So how could I not feel sor -
row, lamen ta tion, pain, dis tress, & de spair?”

“Thus, head man, by this line of rea son ing it may be re al ized how
stress, when aris ing, arises: All of it has de sire as its root, has de sire as its
cause—for de sire is the cause of stress.”

“Now what do you think, head man? Be fore you had seen or heard of
Ciravāsi’s mother, did you feel de sire, pas sion, or love for her?”

“No, lord.”
“And af ter you had seen or heard of Ciravāsi’s mother, did you feel de -

sire, pas sion, or love for her?”
“Yes, lord.”
“What do you think? If Ciravāsi’s mother were to be mur dered or im -

pris oned or fined or cen sured, would you feel sor row, lamen ta tion, pain,
dis tress, & de spair?”

“Lord, if Ciravāsi’s mother were to be mur dered or im pris oned or
fined or cen sured, my very life would be al tered. So how could I not feel
sor row, lamen ta tion, pain, dis tress, & de spair?”

“Thus, head man, by this line of rea son ing it may be re al ized how
stress, when aris ing, arises: All of it has de sire as its root, has de sire as its
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cause—for de sire is the cause of stress.”

See also: MN 87; SN 35:101; AN 3:63; Ud.2:7; Ud.8:8

43. Asaṅkhata Saṁyutta
 

Un fab ri cated-Con nected

This saṁyutta pro vides a list of 33 names for the goal of the prac tice.

*   *   *

I

“Monks, I will teach you the un fab ri cated1 and the path lead ing to
the un fab ri cated. Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to the Blessed One.
The Blessed One said, “Which, monks, is the un fab ri cated? What ever

is the end ing of pas sion, the end ing of aver sion, the end ing of delu sion:
This is called the un fab ri cated.

“And which is the path lead ing to the un fab ri cated? Mind ful ness im -
mersed in the body2: This is called the path lead ing to the un fab ri cated.

Thus, monks, I have taught you the un fab ri cated and the path lead ing
to the un fab ri cated. What ever a sym pa thetic teacher should do—seek ing
the wel fare of his dis ci ples, out of sym pa thy for them—that have I done
for you. Over there are the roots of trees; over there, empty dwellings.
Prac tice jhāna, monks. Don’t be heed less. Don’t later fall into re morse.
This is our mes sage to you all.”

“And which is the path lead ing to the un fab ri cated? Tran quil ity & in -
sight…

“And which is the path lead ing to the un fab ri cated? Con cen tra tion
with di rected thought & eval u a tion, con cen tra tion with out di rected
thought and with a mod icum of eval u a tion, con cen tra tion with out di -
rected thought and with out eval u a tion…
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“And which is the path lead ing to the un fab ri cated? Empti ness con -
cen tra tion,3 theme less con cen tra tion,4 undi rected con cen tra tion5…

“And which is the path lead ing to the un fab ri cated? The four es tab -
lish ings of mind ful ness6… the four right ex er tions… the four bases of
power… the five fac ul ties… the five strengths… the seven fac tors for
awak en ing…

“And which is the path lead ing to the un fab ri cated? The no ble eight -
fold path. This is called the path lead ing to the un fab ri cated.

Thus, monks, I have taught you the un fab ri cated and the path lead ing
to the un fab ri cated. What ever a sym pa thetic teacher should do—seek ing
the wel fare of his dis ci ples, out of sym pa thy for them—that have I done
for you. Over there are the roots of trees; over there, empty dwellings.
Prac tice jhāna, monks. Don’t be heed less. Don’t later fall into re morse.
This is our mes sage to you all.”

I I

“Monks, I will teach you the un fab ri cated and the path lead ing to the
un fab ri cated. Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to the Blessed One.
The Blessed One said, “Which, monks, is the un fab ri cated? What ever

is the end ing of pas sion, the end ing of aver sion, the end ing of delu sion:
This is called the un fab ri cated.

“And which is the path lead ing to the un fab ri cated? Tran quil ity: This
is called the path lead ing to the un fab ri cated.

Thus, monks, I have taught you the un fab ri cated and the path lead ing
to the un fab ri cated. What ever a sym pa thetic teacher should do—seek ing
the wel fare of his dis ci ples, out of sym pa thy for them—that have I done
for you. Over there are the roots of trees; over there, empty dwellings.
Prac tice jhāna, monks. Don’t be heed less. Don’t later fall into re morse.
This is our mes sage to you all.”

“And which is the path lead ing to the un fab ri cated? In sight…
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“And which is the path lead ing to the un fab ri cated? Con cen tra tion
with di rected thought & eval u a tion…

“And which is the path lead ing to the un fab ri cated? Con cen tra tion
with out di rected thought and with a mod icum of eval u a tion…

“And which is the path lead ing to the un fab ri cated? Con cen tra tion
with out di rected thought and with out eval u a tion…

“And which is the path lead ing to the un fab ri cated? Empti ness con -
cen tra tion…

“And which is the path lead ing to the un fab ri cated? Theme less con -
cen tra tion…

“And which is the path lead ing to the un fab ri cated? Undi rected con -
cen tra tion…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk re mains fo cused on the body in & of it self—ar dent, alert,
& mind ful—sub du ing greed & dis tress with ref er ence to the world.7

This is called the path lead ing to the un fab ri cated…
“And which is the path lead ing to the un fab ri cated? There is the case

where a monk re mains fo cused on feel ings in & of them selves—ar dent,
alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world. This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk re mains fo cused on the mind in & of it self—ar dent, alert,
& mind ful—sub du ing greed & dis tress with ref er ence to the world. This
is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk re mains fo cused on men tal qual i ties in & of them selves—
ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to
the world. This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk gen er ates de sire, en deav ors, ac ti vates per sis tence, up holds
& ex erts his in tent for the sake of the non-aris ing of evil, un skill ful qual i -
ties that have not yet arisen. This is called the path lead ing to the un fab -
ri cated…
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“And which is the path lead ing to the un fab ri cated? There is the case
where a monk gen er ates de sire, en deav ors, ac ti vates per sis tence, up holds
& ex erts his in tent for the sake of the aban don ing of evil, un skill ful qual -
i ties that have arisen. This is called the path lead ing to the un fab ri -
cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk gen er ates de sire, en deav ors, ac ti vates per sis tence, up holds
& ex erts his in tent for the sake of the aris ing of skill ful qual i ties that
have not yet arisen. This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk gen er ates de sire, en deav ors, ac ti vates per sis tence, up holds
& ex erts his in tent for the main te nance, non-con fu sion, in crease, plen i -
tude, de vel op ment, & cul mi na tion of skill ful qual i ties that have arisen.
This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the base of power en dowed with con cen tra tion
founded on de sire & the fab ri ca tions of ex er tion. This is called the path
lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the base of power en dowed with con cen tra tion
founded on per sis tence & the fab ri ca tions of ex er tion. This is called the
path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the base of power en dowed with con cen tra tion
founded on in tent & the fab ri ca tions of ex er tion. This is called the path
lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the base of power en dowed with con cen tra tion
founded on dis crim i na tion & the fab ri ca tions of ex er tion. This is called
the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the fac ulty of con vic tion de pen dent on seclu -
sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let -
ting go. This is called the path lead ing to the un fab ri cated…
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“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the fac ulty of per sis tence… mind ful ness… con -
cen tra tion… dis cern ment de pen dent on seclu sion, de pen dent on dis pas -
sion, de pen dent on ces sa tion, re sult ing in let ting go. This is called the
path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops the strength of con vic tion… per sis tence…
mind ful ness… con cen tra tion… dis cern ment de pen dent on seclu sion,
de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting
go. This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops mind ful ness as a fac tor for awak en ing… anal y sis
of qual i ties as a fac tor for awak en ing… per sis tence as a fac tor for awak -
en ing… rap ture as a fac tor for awak en ing… calm as a fac tor for awak en -
ing… con cen tra tion as a fac tor for awak en ing… equa nim ity as a fac tor
for awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in let ting go. This is called the path lead ing
to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops right view… right re solve… right speech… right
ac tion… right liveli hood… right eff ort… right mind ful ness de pen dent
on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult -
ing in let ting go. This is called the path lead ing to the un fab ri cated…

“And which is the path lead ing to the un fab ri cated? There is the case
where a monk de vel ops right con cen tra tion de pen dent on seclu sion, de -
pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting go.
This is called the path lead ing to the un fab ri cated.

Thus, monks, I have taught you the un fab ri cated and the path lead ing
to the un fab ri cated. What ever a sym pa thetic teacher should do—seek ing
the wel fare of his dis ci ples, out of sym pa thy for them—that have I done
for you. Over there are the roots of trees; over there, empty dwellings.
Prac tice jhāna, monks. Don’t be heed less. Don’t later fall into re gret.
This is our mes sage to you.”
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“Monks, I will also teach you the un bent8 and the path lead ing to the
un bent…

“Monks, I will also teach you the effl u ent-free and the path lead ing to
the effl u ent-free…

“Monks, I will also teach you the true and the path lead ing to the
true…

“Monks, I will also teach you the be yond and the path lead ing to the
be yond …

“Monks, I will also teach you the sub tle and the path lead ing to the
sub tle …

“Monks, I will also teach you the very-hard-to-see and the path lead -
ing to the very-hard-to-see …

“Monks, I will also teach you the age less and the path lead ing to the
age less …

“Monks, I will also teach you per ma nence and the path lead ing to
per ma nence …

“Monks, I will also teach you the un de cay ing and the path lead ing to
the un de cay ing …

“Monks, I will also teach you the sur face less9 and the path lead ing to
the sur face less …

“Monks, I will also teach you non-ob jec ti fi ca tion10 and the path lead -
ing to non-ob jec ti fi ca tion …

“Monks, I will also teach you peace and the path lead ing to peace …
“Monks, I will also teach you the death less and the path lead ing to

the death less …
“Monks, I will also teach you the ex quis ite and the path lead ing to the

ex quis ite …
“Monks, I will also teach you bliss and the path lead ing to bliss …
“Monks, I will also teach you rest and the path lead ing to rest …
“Monks, I will also teach you the end ing of crav ing and the path lead -

ing to the end ing of crav ing …
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“Monks, I will also teach you the amaz ing and the path lead ing to the
amaz ing …

“Monks, I will also teach you the as tound ing and the path lead ing to
the as tound ing …

“Monks, I will also teach you the se cure and the path lead ing to the
se cure …

“Monks, I will also teach you se cu rity and the path lead ing to se cu rity
…

“Monks, I will also teach you un bind ing and the path lead ing to un -
bind ing …

“Monks, I will also teach you the un affl icted and the path lead ing to
the un affl icted …

“Monks, I will also teach you dis pas sion and the path lead ing to dis -
pas sion …

“Monks, I will also teach you pu rity and the path lead ing to pu rity …
“Monks, I will also teach you re lease and the path lead ing to re lease

…

“Monks, I will also teach you the at tach ment-free and the path lead -
ing to the at tach ment-free …

“Monks, I will also teach you the is land and the path lead ing to the is -
land …

“Monks, I will also teach you shel ter and the path lead ing to shel ter
…

“Monks, I will also teach you the har bor and the path lead ing to the
har bor …

“Monks, I will also teach you refuge and the path lead ing to refuge …
“Monks, I will also teach you the ul ti mate and the path lead ing to the

ul ti mate. Lis ten & pay close at ten tion. I will speak.”
“As you say, lord,” the monks re sponded to the Blessed One.
The Blessed One said, “Which, monks, is the ul ti mate? What ever is

the end ing of pas sion, the end ing of aver sion, the end ing of delu sion:
This is called the ul ti mate.
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“And which is the path lead ing to the ul ti mate? Mind ful ness im -
mersed in the body: This is called the path lead ing to the ul ti mate.

Thus, monks, I have taught you the ul ti mate and the path lead ing to
the ul ti mate. What ever a sym pa thetic teacher should do—seek ing the
wel fare of his dis ci ples, out of sym pa thy for them—that have I done for
you. Over there are the roots of trees; over there, empty dwellings. Prac -
tice jhāna, monks. Don’t be heed less. Don’t later fall into re morse. This
is our mes sage to you all.” 11

Notes

1. “Now, these three are un fab ri cated char ac ter is tics of what is un fab ri -
cated. Which three? No aris ing is dis cern able, no pass ing away is dis cern -
able, no al ter ation while stay ing is dis cern able.” — AN 3:47

2. See MN 119.
3. See MN 43, MN 121, and SN 41:7.
4. See MN 43 and SN 41:7.
5. See SN 47:10.
6. Be gin ning here, the var i ous paths to the un fab ri cated cor re spond to

the seven sets of qual i ties that form the 37 wings to awak en ing. See DN 16;
SN 45–51.

7. Be gin ning here, the var i ous paths to the un fab ri cated cor re spond to
the 37 wings to awak en ing in de tail.

8. Read ing anatañca with the Thai and Burmese edi tions. The Sri Lankan
and PTS edi tions read anan tañca, the un end ing/in fi nite. The prior read ing
seems prefer able in that it re lates to a pas sage in MN 19 that de scribes how
the or di nary mind is “bent” by the re sults of its ha bit ual think ing, whether
in a skill ful or un skill ful di rec tion. The goal, be cause it lies be yond the in -
flu ence of any kind of kamma—phys i cal, ver bal, or men tal—would thus be
un bent.

9. Con scious ness with out sur face. See DN 11 and MN 49.
10. See AN 4:173.
11. The tran scribers of the Canon note that all the syn onyms for the goal

should be un der stood in full in line with the treat ment of the un fab ri cated.
CDB thus counts 44 sut tas in this saṁyutta.
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44. Abyākata Saṁyutta
 

Un de clared-Con nected

In  tro duc tion

This saṁyutta is or ga nized around ques tions that the Bud dha left unan -
swered. Most of the dis courses here fo cus on ques tions in a stan dard list of ten
that were ap par ently the hot is sues for philoso phers in the Bud dha’s day: Is the
cos mos eter nal? Is it not eter nal? Is it fi nite? Is it in fi nite? Is the body the same
as the soul? Is the body one thing and the soul an other? Does the Tathā gata ex -
ist af ter death? Does he not ex ist af ter death? Both? Nei ther?

MN 72 lists the rea sons why the Bud dha does not take a po si tion on any of
these ques tions. In each case he says that such a po si tion “is a thicket of views,
a wilder ness of views, a con tor tion of views, a writhing of views, a fet ter of
views. It is ac com pa nied by suff er ing, dis tress, de spair, & fever, and it does not
lead to dis en chant ment, dis pas sion, ces sa tion; to calm, di rect knowl edge, full
awak en ing, un bind ing.”

These rea sons fall into two cat e gories. The first con cerns the present draw -
backs of tak ing such a po si tion: It is ac com pa nied by suff er ing, dis tress, de -
spair, and fever. The sec ond cat e gory con cerns the eff ects of such a po si tion over
time: It does not lead to awak en ing or un bind ing. AN 10:93 fur ther ex plores
the first cat e gory of rea sons. MN 63 fur ther ex plores the sec ond.

Some of the dis courses in this saṁyutta ex plore a third cat e gory of rea sons
for why the Bud dha does not take a po si tion on any of these ques tions: Such a
po si tion is based on at tach ment to and mis un der stand ing of the ag gre gates
and sense me dia. When one sees these things for what they are, as they have
come to be, the idea of form ing them into any of these po si tions sim ply does
not oc cur to one. (Sim i lar rea sons are also listed in AN 7:51.)

Of the dis courses here, SN 44:1 and SN 44:10 are spe cial cases. SN 44:1
fo cuses specifi  cally on the ques tions that try to de scribe the sta tus of the Tathā -
gata af ter death, and ex plains that, hav ing been re leased from the clas si fi ca tion
of the ag gre gates, the Tathā gata de fies de scrip tion, in the same way that the



483

sands of the river Ganges can not be num bered, and the wa ters of the oceans
can not be cal cu lated in gal lons. The Com men tary to this pas sage tries to
fathom the Tathā gata’s in fath oma bil ity, but its at tempt is con tro ver sial. See
the note to that sutta.

Even more con tro ver sial is SN 44:10, which ad dresses an is sue not in cluded
in the stan dard list of ten un de clared ques tions: Is there a self? Is there no self?
Many schol ars have been un com fort able with the fact that the Bud dha leaves
this ques tion unan swered, be liev ing that his state ment that “all phe nom ena
are not-self” im plic itly states that there is no self. Thus they have tried to ex -
plain away the Bud dha’s si lence on the ex is tence or non-ex is tence of the self,
usu ally by point ing to the fourth of his rea sons for not an swer ing the ques tion:
his be wil dered in ter locu tor, Vac cha gotta, would have be come even more be wil -
dered. Had the Bud dha been asked by some one less be wil dered, these com men -
ta tors say, he would have given the straight an swer that there is no self.

How ever, these com men ta tors ig nore two points. (1) The Bud dha’s first two
rea sons for not an swer ing the ques tions have noth ing to do with Vac cha gotta.
To say that there is a self, he says, would be sid ing with the wrong views of the
eter nal ists. To say that there is no self would be sid ing with the wrong views of
the an ni hi la tion ists. (2) Im me di ately af ter Vac cha gotta leaves, Ven. Ānanda
asks the Bud dha to ex plain his si lence. Had the Bud dha re ally meant to de -
clare that there is no self, this would have been the per fect time to do so, for be -
wil dered peo ple were now out of the way. But, again, he did not take that po -
si tion.

One pe cu liar ity of this ap proach to the Bud dha’s si lence on this is sue is that
many com men ta tors, not ing the Bud dha’s de sire not to be wil der Vac cha gotta,
as sume some how that their read ers and lis ten ers at present would not be be wil -
dered by a doc trine that there is no self, and feel free to jump into the breach,
stat ing baldly what they be lieve the Bud dha was sim ply too ret i cent to say.

An other at tempt to ex plain the Bud dha’s si lence on this is sue fo cuses on the
sec ond rea son for his si lence, say ing that the an ni hi la tion ists had laid claim to
the slo gan that there is no self, so—be cause the Bud dha did not want his own
doc trine of no self to be con fused with theirs—he avoided their slo gan. This ex -
pla na tion, how ever, is not sup ported by the Canon. The doc trines of the an ni -
hi la tion ists are pre sented in a fair amount of de tail in the Canon, and
nowhere are they quoted as say ing out right that there is no self. Thus there is
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no ba sis for say ing that it was their slo gan. Sec ond, there are many in stances
where the Bud dha, when asked a cat e gor i cal ques tion con cern ing an is sue
where he wanted to give a nu anced an swer, showed him self per fectly ca pa ble
of rephras ing the ques tion in more nu anced terms be fore giv ing his re ply. Had
he held a nu anced doc trine that there is no self, he could have eas ily re phrased
Vac cha gotta’s ques tion be fore an swer ing it. The fact that he chose not to do so,
ei ther in Vac cha gotta’s or Ven. Ānanda’s pres ence, in di cates that he felt that
this is sue, too, was a thicket of views based on a mis un der stand ing, ac com pa -
nied by suff er ing, and not lead ing to awak en ing.

In ad di tion, MN 2 in di cates that the ques tions asked by Vac cha gotta should
be avoided across the board. There the Bud dha tells the monks that they should
avoid ask ing such ques tions as “Do I ex ist?” or “Do I not ex ist?” or “What am
I?” as these lead to such en tan gling views as “I have a self” or “I have no self.”
Thus the need to avoid such ques tions and views ap plies not only to Vac cha -
gotta. It ap plies to any one who wants to reach the free dom off ered by the path.
 

So how is the state ment “all phe nom ena are not self” to be taken? As a
path to awak en ing. Ac cord ing to Dhp 279, when one sees this fact with dis -
cern ment to the point of be com ing dis en chanted with stress, it forms the path
to pu rity. Here the term “phe nom ena” cov ers fab ri cated and un fab ri cated phe -
nom ena. The fab ri cated phe nom ena en coun tered along the path in clude the
ag gre gates, prop er ties, and sense me dia. The un fab ri cated phe nom e non, en -
coun tered when these fab ri cated phe nom ena cease, is the death less. AN 9:96,
how ever, points out that it is pos si ble, on en coun ter ing the death less, to feel a
dhamma-pas sion and dhamma-de light for it, thus pre vent ing full awak en ing.
At this point the re al iza tion that all phe nom ena are not-self would be needed
to over come this last ob sta cle to to tal re lease. And once there is re lease, one be -
comes, like the Tathā gata, in de scrib able: “deep, bound less, hard to fathom, like
the ocean.” At that point, the path is aban doned, like a raft af ter it has been
used to cross a river, and po si tions that “there is a self” and “there is no self”
would not ap ply.

For more on this topic, see the books, Selves & Not-self and Skill in Ques -
tions: How the Bud dha Taught, and the ar ti cles, “The Not-Self Strat egy”
and “The Lim its of De scrip tion."
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With Khemā
 

Khema Sutta  (SN 44:1)

On one oc ca sion the Blessed One was stay ing near Sā vatthī at Jeta’s
Grove, Anāthapiṇḍika’s monastery. And on that oc ca sion Khemā the
nun, wan der ing on tour among the Kos alans, had taken up res i dence be -
tween Sā vatthī and Sāketa at Toraṇa vatthu. Then King Pase nadi Kos ala,
while trav el ing from Sāketa to Sā vatthī, took up a one-night res i dence
be tween Sā vatthī and Sāketa at Toraṇa vatthu. Then he ad dressed a cer -
tain man, “Come, now, my good man. Find out if in Toraṇa vatthu
there’s the sort con tem pla tive or brah man I might visit to day.”

“As you say, sire,” the man re sponded to the king, but hav ing roamed
all over Toraṇa vatthu he did not see the sort of con tem pla tive or brah -
man the king might visit. But he did see Khemā the nun re sid ing in
Toraṇa vatthu. On see ing her, he went to King Pase nadi Kos ala and on ar -
rival said to him, “Sire, in Toraṇa vatthu there is no con tem pla tive or
brah man of the sort your majesty might visit. But there is, how ever, a
nun named Khemā, a dis ci ple of the Blessed One, wor thy & rightly self-
awak ened. And of this lady, this ad mirable re port has spread about: ‘She
is wise, com pe tent, in tel li gent, learned, a flu ent speaker, ad mirable in
her in ge nu ity.’ Let your majesty visit her.”

Then King Pase nadi Kos ala went to the Khemā the nun and, on ar -
rival, hav ing bowed down to her, sat to one side. As he was sit ting there
he said to her, “Now then, lady, does the Tathā gata ex ist af ter death?”

“That, great king, has not been de clared by the Blessed One: ‘The
Tathā gata ex ists af ter death.’”

“Well then, lady, does the Tathā gata not ex ist af ter death?”
“Great king, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
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“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, lady, when asked if the Tathā gata ex ists af ter death, you say,

‘That has not been de clared by the Blessed One: “The Tathā gata ex ists af -
ter death.”’ When asked if the Tathā gata does not ex ist af ter death… both
ex ists and does not ex ist af ter death… nei ther ex ists nor does not ex ist af -
ter death, you say, ‘That too has not been de clared by the Blessed One:
“The Tathā gata nei ther ex ists nor does not ex ist af ter death.”’ Now, what
is the cause, what is the rea son, why that has not been de clared by the
Blessed One?”

“Very well, then, great king, I will ques tion you in re turn about this
very same mat ter. An swer as you see fit. What do you think, great king?
Do you have an ac coun tant or cal cu la tor or math e ma ti cian who can
count the grains of sand in the river Ganges as ‘so many grains of sand’
or ‘so many hun dreds of grains of sand’ or ‘so many thou sands of grains
of sand’ or ‘so many hun dreds of thou sands of grains of sand’?”

“No, lady.”
“Then do you have an ac coun tant or cal cu la tor or math e ma ti cian

who can count the wa ter in the great ocean as ‘so many buck ets of wa ter’
or ‘so many hun dreds of buck ets of wa ter’ or ‘so many thou sands of
buck ets of wa ter’ or ‘so many hun dreds of thou sands of buck ets of wa -
ter’?”

“No, lady. Why is that? The great ocean is deep, bound less, hard to
fathom.”

“Even so, great king, any phys i cal form by which one de scrib ing the
Tathā gata would de scribe him: That the Tathā gata has aban doned, its
root de stroyed, made like a palmyra stump, de prived of the con di tions of
de vel op ment, not des tined for fu ture aris ing. Freed from the clas si fi ca -
tion of form, great king, the Tathā gata is deep, bound less, hard to
fathom, like the ocean. ‘The Tathā gata ex ists af ter death’ doesn’t ap ply.
‘The Tathā gata doesn’t ex ist af ter death doesn’t ap ply. ‘The Tathā gata
both ex ists and doesn’t ex ist af ter death’ doesn’t ap ply. ‘The Tathā gata
nei ther ex ists nor doesn’t ex ist af ter death’ doesn’t ap ply.
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“Any feel ing… Any per cep tion… Any fab ri ca tions…
“Any con scious ness by which one de scrib ing the Tathā gata would de -

scribe him: That the Tathā gata has aban doned, its root de stroyed, made
like a palmyra stump, de prived of the con di tions of de vel op ment, not
des tined for fu ture aris ing. Freed from the clas si fi ca tion of con scious -
ness, great king, the Tathā gata is deep, bound less, hard to fathom, like
the ocean. ‘The Tathā gata ex ists af ter death’ doesn’t ap ply. ‘The Tathā gata
doesn’t ex ist af ter death doesn’t ap ply. ‘The Tathā gata both ex ists and
doesn’t ex ist af ter death’ doesn’t ap ply. ‘The Tathā gata nei ther ex ists nor
doesn’t ex ist af ter death’ doesn’t ap ply.”1

Then King Pase nadi Kos ala, de light ing in & ap prov ing of Khemā the
nun’s words, got up from his seat, bowed down to her and—keep ing her
to his right—de parted.

Then at an other time he went to the Blessed One and, on ar rival, hav -
ing bowed down to the Blessed One, sat to one side. As he was sit ting
there [he asked the Blessed One the same ques tions he had asked Khemā
the nun, and re ceived pre cisely the same re sponses and analo gies. Then
he ex claimed:]

“Amaz ing, lord! As tound ing! How the mean ing and phras ing of the
teacher and dis ci ple agree, co in cide, and do not di verge from one an -
other with re gard to the supreme teach ing! Re cently, lord, I went to
Khemā the nun and, on ar rival, asked her about this mat ter, and she an -
swered me with the same words, the same phras ing, as the Blessed One.
Amaz ing, lord! As tound ing! How the mean ing and phras ing of the
teacher and dis ci ple agree, co in cide, and do not di verge from one an -
other with re gard to the supreme teach ing!

“Now, lord, we must go. Many are our du ties, many our re spon si bil i -
ties.”

“Then do, great king, what you think it is now time to do.”
So King Pase nadi Kos ala, de light ing in and ap prov ing of the Blessed

One’s words, got up from his seat, bowed down to the Blessed One and
—keep ing him to his right—de parted.

Note
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1. The Com men tary and Sub-com men tary are not sat is fied to let this pas -
sage stand, and try to de scribe the Tathā gata’s in de scrib a bil ity. To para -
phrase: He is freed from the clas si fi ca tion of form, etc., be cause for him
there will be no aris ing of form, etc., in the fu ture (i.e., af ter death). He is
deep in the depth of his char ac ter and the depth of his qual i ties. As for any
de scrip tion in terms of ‘a be ing’ that might be used in re la tion to the Tathā -
gata with such deep qual i ties, when one sees the non-ex is tence of the de -
scrip tion ‘be ing,’ ow ing to the (fu ture) non-ex is tence of the ag gre gates, one
sees that the four state ments with re gard to the Tathā gata af ter death are in -
valid.

This ex pla na tion, which bor rows from Sis ter Va jirā’s verse in SN 5:10,
misses an im por tant point raised in SN 22:36 and SN 23:2. In SN 22:36
the Bud dha states that one is mea sured and clas si fied by what one is ob -
sessed with. If one is not ob sessed with any thing, then one is not mea sured
or clas si fied by it in the here and now. In SN 23:2 the Bud dha points out
that the term “be ing” ap plies only where there is crav ing and pas sion. The
Tathā gata, freed from crav ing and pas sion, is thus not a “be ing,” and so is in -
de scrib able in the present, even though he ob vi ously still func tions in the
present. SN 22:86 elab o rates on this point in great de tail.

An other prob lem raised by the Com men tary’s ex pla na tion for this sutta
is how it would de fine the Tathā gata’s qual i ties and char ac ter, for what are
they com posed of aside from ag gre gates?

See also: MN 63; MN 72

SN 44:2 = SN 22:86

Sāriputta and Koṭṭhita (1)
 

Sāriputta-Koṭṭhita Sutta  (SN 44:3)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then Ven. Mahā Koṭṭhita,
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emerg ing from his seclu sion in the evening, went to Ven. Sāriputta and
ex changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Sāriputta, “Now then, friend Sāriputta, does the Tathā gata ex ist
af ter death?”

“That, friend, has not been de clared by the Blessed One: ‘The Tathā -
gata ex ists af ter death.’”

“Well then, friend Sāriputta, does the Tathā gata not ex ist af ter death?”
“Friend, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, friend Sāriputta, when asked if the Tathā gata ex ists af ter death,

you say, ‘That has not been de clared by the Blessed One: “The Tathā gata
ex ists af ter death.”’ When asked if the Tathā gata does not ex ist af ter
death… both ex ists and does not ex ist af ter death… nei ther ex ists nor
does not ex ist af ter death, you say, ‘That too has not been de clared by the
Blessed One: “The Tathā gata nei ther ex ists nor does not ex ist af ter
death.”’ Now, what is the cause, what is the rea son, why that has not
been de clared by the Blessed One?”

“‘The Tathā gata ex ists af ter death’ is im mersed in form. ‘The Tathā gata
does not ex ist af ter death’ is im mersed in form. ‘The Tathā gata both ex -
ists and does not ex ist af ter death’ is im mersed in form. ‘The Tathā gata
nei ther ex ists nor does not ex ist af ter death’ is im mersed in form.

“‘The Tathā gata ex ists af ter death’ is im mersed in feel ing…
“‘The Tathā gata ex ists af ter death’ is im mersed in per cep tion…
“‘The Tathā gata ex ists af ter death’ is im mersed in fab ri ca tion…
“‘The Tathā gata ex ists af ter death’ is im mersed in con scious ness. ‘The

Tathā gata does not ex ist af ter death’ is im mersed in con scious ness. ‘The



490

Tathā gata both ex ists and does not ex ist af ter death’ is im mersed in con -
scious ness. ‘The Tathā gata nei ther ex ists nor does not ex ist death’ is im -
mersed in con scious ness.

“This is the cause, this is the rea son, why that has not been de clared
by the Blessed One.”

Sāriputta and Koṭṭhita (2)
 

Sāriputta-Koṭṭhita Sutta  (SN 44:4)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then Ven. Mahā Koṭṭhita,
emerg ing from his seclu sion in the evening, went to Ven. Sāriputta and
ex changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Sāriputta, “Now then, friend Sāriputta, does the Tathā gata ex ist
af ter death?”

“That, friend, has not been de clared by the Blessed One: ‘The Tathā -
gata ex ists af ter death.’”

“Well then, friend Sāriputta, does the Tathā gata not ex ist af ter death?”
“Friend, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, friend Sāriputta, when asked if the Tathā gata ex ists af ter death,

you say, ‘That has not been de clared by the Blessed One: “The Tathā gata
ex ists af ter death.”’ When asked if the Tathā gata does not ex ist af ter
death… both ex ists and does not ex ist af ter death… nei ther ex ists nor
does not ex ist af ter death, you say, ‘That too has not been de clared by the
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Blessed One: “The Tathā gata nei ther ex ists nor does not ex ist af ter
death.”’ Now, what is the cause, what is the rea son, why that has not
been de clared by the Blessed One?”

“For one who doesn't know & see form as it has come to be, who
doesn't know & see the orig i na tion of form… the ces sa tion of form…
the path of prac tice lead ing to the ces sa tion of form, as it has come to be,
there oc curs the thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā -
gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists and does not
ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter
death.’

“For one who doesn't know & see feel ing as it has come to be…
“For one who doesn't know & see per cep tion as it has come to be…
“For one who doesn't know & see fab ri ca tions as they have come to

be…
“For one who doesn't know & see con scious ness as it has come to be,

who doesn't know & see the orig i na tion of con scious ness… the ces sa -
tion of con scious ness… the path of prac tice lead ing to the ces sa tion of
con scious ness, as it has come to be, there oc curs the thought, ‘The Tathā -
gata ex ists af ter death’ or ‘The Tathā gata does not ex ist af ter death’ or
‘The Tathā gata both ex ists and does not ex ist af ter death’ or ‘The Tathā -
gata nei ther ex ists nor does not ex ist af ter death.’

“But for one who knows & sees form as it has come to be, who knows
& sees the orig i na tion of form… the ces sa tion of form… the path of
prac tice lead ing to the ces sa tion of form, as it has come to be, the
thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does not ex -
ist af ter death’ or ‘The Tathā gata both ex ists and does not ex ist af ter
death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter death’
doesn’t oc cur.

“For one who knows & sees feel ing as it has come to be…
“For one who knows & sees per cep tion as it has come to be…
“For one who knows & sees fab ri ca tions as they have come to be…
“For one who knows & sees con scious ness as it has come to be, who

knows & sees the orig i na tion of con scious ness… the ces sa tion of con -
scious ness… the path of prac tice lead ing to the ces sa tion of con scious -
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ness, as it has come to be, the thought, ‘The Tathā gata ex ists af ter death’
or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists
and does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does
not ex ist af ter death’ doesn’t oc cur.

“This is the cause, this is the rea son, why that has not been de clared
by the Blessed One.”

Sāriputta and Koṭṭhita (3)
 

Sāriputta-Koṭṭhita Sutta  (SN 44:5)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then Ven. Mahā Koṭṭhita,
emerg ing from his seclu sion in the evening, went to Ven. Sāriputta and
ex changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Sāriputta, “Now then, friend Sāriputta, does the Tathā gata ex ist
af ter death?”

“That, friend, has not been de clared by the Blessed One: ‘The Tathā -
gata ex ists af ter death.’”

“Well then, friend Sāriputta, does the Tathā gata not ex ist af ter death?”
“Friend, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, friend Sāriputta, when asked if the Tathā gata ex ists af ter death,

you say, ‘That has not been de clared by the Blessed One: “The Tathā gata
ex ists af ter death.”’ When asked if the Tathā gata does not ex ist af ter
death… both ex ists and does not ex ist af ter death… nei ther ex ists nor
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does not ex ist af ter death, you say, ‘That too has not been de clared by the
Blessed One: “The Tathā gata nei ther ex ists nor does not ex ist af ter
death.”’ Now, what is the cause, what is the rea son, why that has not
been de clared by the Blessed One?”

“For one whose pas sion for form has not been re moved, whose de -
sire… aff ec tion… thirst… fever… crav ing for form has not been re -
moved, there oc curs the thought, ‘The Tathā gata ex ists af ter death’ or
‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists
and does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does
not ex ist af ter death.’

“For one whose pas sion for feel ing has not been re moved.…
“For one whose pas sion for per cep tion has not been re moved.…
“For one whose pas sion for fab ri ca tion has not been re moved.…
“For one whose pas sion for con scious ness has not been re moved,

whose de sire… aff ec tion… thirst… fever… crav ing for con scious ness has
not been re moved, there oc curs the thought, ‘The Tathā gata ex ists af ter
death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata
both ex ists and does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists
nor does not ex ist af ter death.’

“But for one whose pas sion for form has been re moved, whose de -
sire… aff ec tion… thirst… fever… crav ing for form has been re moved,
the thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does not
ex ist af ter death’ or ‘The Tathā gata both ex ists and does not ex ist af ter
death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter death’
doesn’t oc cur.

“For one whose pas sion for feel ing has been re moved.…
“For one whose pas sion for per cep tion has been re moved.…
“For one whose pas sion for fab ri ca tion has been re moved.…
“For one whose pas sion for con scious ness has been re moved, whose

de sire… aff ec tion… thirst… fever… crav ing for con scious ness has been
re moved, the thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā -
gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists and does not
ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter
death’ doesn’t oc cur.
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“This is the cause, this is the rea son, why that has not been de clared
by the Blessed One.”

Sāriputta and Koṭṭhita (4)
 

Sāriputta-Koṭṭhita Sutta  (SN 44:6)

On one oc ca sion Ven. Sāriputta and Ven. Mahā Koṭṭhita were stay ing
near Vārāṇasī in the Deer Park at Isi patana. Then Ven. Sāriputta, emerg -
ing from his seclu sion in the evening, went to Ven. Mahā Koṭṭhita and
ex changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Mahā Koṭṭhita, “Now then, friend Koṭṭhita, does the Tathā gata
ex ist af ter death?”

“That, friend, has not been de clared by the Blessed One: ‘The Tathā -
gata ex ists af ter death.’”

“Well then, friend Koṭṭhita, does the Tathā gata not ex ist af ter death?”
“Friend, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, friend Koṭṭhita, when asked if the Tathā gata ex ists af ter death,

you say, ‘That has not been de clared by the Blessed One: “The Tathā gata
ex ists af ter death.”’ When asked if the Tathā gata does not ex ist af ter
death… both ex ists and does not ex ist af ter death… nei ther ex ists nor
does not ex ist af ter death, you say, ‘That too has not been de clared by the
Blessed One: “The Tathā gata nei ther ex ists nor does not ex ist af ter
death.”’ Now, what is the cause, what is the rea son, why that has not
been de clared by the Blessed One?”
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“For one who loves form, who is fond of form, who cher ishes form,
who does not know or see, as it has come to be, the ces sa tion of form,
there oc curs the thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā -
gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists and does not
ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter
death.’

“For one who loves feel ing.…
“For one who loves per cep tion.…
“For one who loves fab ri ca tion.…
“For one who loves con scious ness, who is fond of con scious ness, who

cher ishes con scious ness, who does not know or see, as it has come to be,
the ces sa tion of con scious ness, there oc curs the thought, ‘The Tathā gata
ex ists af ter death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The
Tathā gata both ex ists and does not ex ist af ter death’ or ‘The Tathā gata
nei ther ex ists nor does not ex ist af ter death.’

“But for one who doesn’t love form, who isn’t fond of form, who
doesn’t cher ish form, who knows & sees, as it has come to be, the ces sa -
tion of form, the thought, ‘The Tathā gata ex ists af ter death’ or ‘The
Tathā gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists and
does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does not
ex ist af ter death’ doesn’t oc cur.

“For one who doesn’t love feel ing.…
“For one who doesn’t love per cep tion.…
“For one who doesn’t love fab ri ca tion.…
“For one who doesn’t love con scious ness, who isn’t fond of con scious -

ness, who doesn’t cher ish con scious ness, who knows & sees, as it has
come to be, the ces sa tion of con scious ness, the thought, ‘The Tathā gata
ex ists af ter death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The
Tathā gata both ex ists and does not ex ist af ter death’ or ‘The Tathā gata
nei ther ex ists nor does not ex ist af ter death’ doesn’t oc cur.

“This is the cause, this is the rea son, why that has not been de clared
by the Blessed One.”

“But, my friend, would there an other line of rea son ing, in line with
which that has not been de clared by the Blessed One?”
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“There would, my friend. “For one who loves be com ing, who is fond
of be com ing, who cher ishes be com ing, who does not know or see, as it
has come to be, the ces sa tion of be com ing, there oc curs the thought,
‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does not ex ist af ter
death’ or ‘The Tathā gata both ex ists and does not ex ist af ter death’ or
‘The Tathā gata nei ther ex ists nor does not ex ist af ter death.’

“But for one who doesn’t love be com ing, who isn’t fond of be com -
ing, who doesn’t cher ish be com ing, who knows & sees, as it has come to
be, the ces sa tion of be com ing, the thought, ‘The Tathā gata ex ists af ter
death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata
both ex ists and does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists
nor does not ex ist af ter death’ doesn’t oc cur.

“This, too, is a line of rea son ing in line with which that has not been
de clared by the Blessed One.”

“But, my friend, would there an other line of rea son ing, in line with
which that has not been de clared by the Blessed One?”

“There would, my friend. “For one who loves cling ing/sus te nance,
who is fond of cling ing/sus te nance, who cher ishes cling ing/sus te nance,
who does not know or see, as it has come to be, the ces sa tion of cling -
ing/sus te nance, there oc curs the thought, ‘The Tathā gata ex ists af ter
death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata
both ex ists and does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists
nor does not ex ist af ter death.’

“But for one who doesn’t love cling ing/sus te nance, who isn’t fond of
cling ing/sus te nance, who doesn’t cher ish cling ing/sus te nance, who
knows & sees, as it has come to be, the ces sa tion of cling ing/sus te nance,
the thought, ‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does not
ex ist af ter death’ or ‘The Tathā gata both ex ists and does not ex ist af ter
death’ or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter death’
doesn’t oc cur.

“This, too, is a line of rea son ing in line with which that has not been
de clared by the Blessed One.”

“But, my friend, would there an other line of rea son ing, in line with
which that has not been de clared by the Blessed One?”
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“There would, my friend. “For one who loves crav ing, who is fond of
crav ing, who cher ishes crav ing, who does not know or see, as it has
come to be, the ces sa tion of crav ing, there oc curs the thought, ‘The
Tathā gata ex ists af ter death’ or ‘The Tathā gata does not ex ist af ter death’
or ‘The Tathā gata both ex ists and does not ex ist af ter death’ or ‘The
Tathā gata nei ther ex ists nor does not ex ist af ter death.’

“But for one who doesn’t love crav ing, who isn’t fond of crav ing, who
doesn’t cher ish crav ing, who knows & sees, as it has come to be, the ces -
sa tion of crav ing, the thought, ‘The Tathā gata ex ists af ter death’ or ‘The
Tathā gata does not ex ist af ter death’ or ‘The Tathā gata both ex ists and
does not ex ist af ter death’ or ‘The Tathā gata nei ther ex ists nor does not
ex ist af ter death’ doesn’t oc cur.

“This, too, is a line of rea son ing in line with which that has not been
de clared by the Blessed One.”

“But, my friend, would there an other line of rea son ing, in line with
which that has not been de clared by the Blessed One?”

“Now, what more do you want, friend Sāriputta? When a monk has
been freed from the clas si fi ca tion of crav ing, there ex ists no cy cle for de -
scrib ing him.”

With Mog gal lāna
 

Mog gal lāna Sutta  (SN 44:7)

Then Vac cha gotta the wan derer went to Ven. Mahā Mog gal lāna and,
on ar rival, ex changed cour te ous greet ings with him. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to Ven. Mahā Mog gal lāna, “Now then, Mas ter Mog gal lāna,
is the cos mos eter nal?”

“That has not been de clared by the Blessed One, Vac cha: ‘The cos mos
is eter nal.’”

“Well then, Mas ter Mog gal lāna, is the cos mos not eter nal?”
“Vac cha, that too has not been de clared by the Blessed One: ‘The cos -

mos is not eter nal.’”
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“Then is the cos mos fi nite?” … “Is the cos mos in fi nite?” … “Is the
body the same as the soul?” … “Is the body one thing, and the soul an -
other?” … “Does the Tathā gata ex ist af ter death?” … “Does the Tathā gata
not ex ist af ter death?” … “Does the Tathā gata both ex ist and not ex ist af -
ter death?” … “Does the Tathā gata nei ther ex ist nor not ex ist af ter
death?”

“Vac cha, that too has not been de clared by the Blessed One: ‘The
Tathā gata nei ther ex ists nor does not ex ist af ter death.”

“Now, Mas ter Mog gal lāna, what is the cause, what is the rea son why
—when wan der ers of other sects are asked in this way, they an swer that
‘The cos mos is eter nal’ or ‘The cos mos is not eter nal’ or ‘The cos mos is
fi nite’ or ‘The cos mos is in fi nite’ or ‘The body is the same as the soul’ or
‘The body is one thing and the soul an other’ or ‘The Tathā gata ex ists af -
ter death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata
both ex ists and does not ex ist af ter death” or ‘The Tathā gata nei ther ex -
ists nor does not ex ist af ter death,’ yet when Go tama the con tem pla tive is
asked in this way, he does not an swer that ‘The cos mos is eter nal’ or ‘The
cos mos is not eter nal’ or ‘The cos mos is fi nite’ or ‘The cos mos is in fi nite’
or ‘The body is the same as the soul’ or ‘The body is one thing and the
soul an other’ or ‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does
not ex ist af ter death’ or ‘The Tathā gata both ex ists and does not ex ist af -
ter death” or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter
death’?”

“Vac cha, the mem bers of other sects as sume of the eye that ‘This is
mine, this is my self, this is what I am.’ They as sume of the ear… the
nose… the tongue… the body… the in tel lect that ‘This is mine, this is
my self, this is what I am.’ That is why, when asked in this way, they an -
swer that ‘The cos mos is eter nal’… or that ‘The Tathā gata nei ther ex ists
nor does not ex ist af ter death.’ But the Tathā gata, wor thy & rightly self-
awak ened, doesn’t as sume of the eye that ‘This is mine, this is my self,
this is what I am.’ He doesn’t as sume of the ear… the nose… the
tongue… the body… the in tel lect that ‘This is mine, this is my self, this
is what I am.’ That is why, when asked in this way, he does not an swer
that ‘The cos mos is eter nal’… or that ‘The Tathā gata nei ther ex ists nor
does not ex ist af ter death.’”



499

The Vac cha gotta the wan derer, get ting up from his seat, went to the
Blessed One and, on ar rival, ex changed cour te ous greet ings with him.
Af ter an ex change of friendly greet ings & cour te sies, he sat to one side.
As he was sit ting there, he (ad dressed the same ques tions to the Blessed
One and re ceived ex actly the same ex pla na tion).

“Amaz ing, Mas ter Go tama! As tound ing! How the mean ing and
phras ing of the teacher and dis ci ple agree, co in cide, and do not di verge
from one an other with re gard to the supreme teach ing! Just now, Mas ter
Go tama, I went to the con tem pla tive Mog gal lāna and, on ar rival, asked
him about this mat ter, and he an swered me with the same words, the
same phras ing, as Mas ter Go tama. Amaz ing, Mas ter Go tama! As tound -
ing! How the mean ing and phras ing of the teacher and dis ci ple agree,
co in cide, and do not di verge from one an other with re gard to the
supreme teach ing!”

With Vac cha gotta
 

Vac cha gotta Sutta  (SN 44:8)

Then Vac cha gotta the wan derer went to the Blessed One and, on ar -
rival, ex changed cour te ous greet ings with him. Af ter an ex change of
friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to the Blessed One, “Now then, Mas ter Go tama, is the cos -
mos eter nal?”

“That has not been de clared by me, Vac cha: ‘The cos mos is eter nal.’”
“Well then, Mas ter Go tama, is the cos mos not eter nal?”
“Vac cha, that too has not been de clared by me: ‘The cos mos is not

eter nal.’”
“Then is the cos mos fi nite?” … “Is the cos mos in fi nite?” … “Is the

body the same as the soul?” … “Is the body one thing, and the soul an -
other?” … “Does the Tathā gata ex ist af ter death?” … “Does the Tathā gata
not ex ist af ter death?” … “Does the Tathā gata both ex ist and not ex ist af -
ter death?” … “Does the Tathā gata nei ther ex ist nor not ex ist af ter
death?”
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“Vac cha, that too has not been de clared by me: ‘The Tathā gata nei ther
ex ists nor does not ex ist af ter death.”

“Now, Mas ter Go tama, what is the cause, what is the rea son why—
when wan der ers of other sects are asked in this way, they an swer that
‘The cos mos is eter nal’ or ‘The cos mos is not eter nal’ or ‘The cos mos is
fi nite’ or ‘The cos mos is in fi nite’ or ‘The body is the same as the soul’ or
‘The body is one thing and the soul an other’ or ‘The Tathā gata ex ists af -
ter death’ or ‘The Tathā gata does not ex ist af ter death’ or ‘The Tathā gata
both ex ists and does not ex ist af ter death” or ‘The Tathā gata nei ther ex -
ists nor does not ex ist af ter death,’ yet when Mas ter Go tama is asked in
this way, he does not an swer that ‘The cos mos is eter nal’ or ‘The cos mos
is not eter nal’ or ‘The cos mos is fi nite’ or ‘The cos mos is in fi nite’ or ‘The
body is the same as the soul’ or ‘The body is one thing and the soul an -
other’ or ‘The Tathā gata ex ists af ter death’ or ‘The Tathā gata does not ex -
ist af ter death’ or ‘The Tathā gata both ex ists and does not ex ist af ter
death” or ‘The Tathā gata nei ther ex ists nor does not ex ist af ter death’?”

“Vac cha, the mem bers of other sects as sume form to be the self, or the
self as pos sess ing form, or form as in the self, or the self as in form.

“They as sume feel ing to be the self…
“They as sume per cep tion to be the self…
“They as sume fab ri ca tions to be the self…
“They as sume con scious ness to be the self, or the self as pos sess ing

con scious ness, or con scious ness as in the self, or the self as in con scious -
ness. That is why, when asked in this way, they an swer that ‘The cos mos
is eter nal’ … or that ‘The Tathā gata nei ther ex ists nor does not ex ist af ter
death.’

“But the Tathā gata, wor thy & rightly self-awak ened, doesn’t as sume
form to be the self, or the self as pos sess ing form, or form as in the self,
or the self as in form.

“He doesn’t as sume feel ing to be the self…
“He doesn’t as sume per cep tion to be the self…
“He doesn’t as sume fab ri ca tions to be the self…
“He doesn’t as sume con scious ness to be the self, or the self as pos sess -

ing con scious ness, or con scious ness as in the self, or the self as in con -
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scious ness. That is why, when asked in this way, he does not an swer that
‘The cos mos is eter nal’ … or that ‘The Tathā gata nei ther ex ists nor does
not ex ist af ter death.’”

The Vac cha gotta the wan derer, get ting up from his seat, went to Ven.
Mahā Mog gal lāna and, on ar rival, and, on ar rival, ex changed cour te ous
greet ings with him. Af ter an ex change of friendly greet ings & cour te sies,
he sat to one side. As he was sit ting there, he (ad dressed the same ques -
tions to Ven. Mahā Mog gal lāna and re ceived ex actly the same ex pla na -
tion).

“Amaz ing, Mas ter Mog gal lāna! As tound ing! How the mean ing and
phras ing of the teacher and dis ci ple agree, co in cide, and do not di verge
from one an other with re gard to the supreme teach ing! Just now, Mas ter
Mog gal lāna, I went to the con tem pla tive Go tama and, on ar rival, asked
him about this mat ter, and he an swered me with the same words, the
same phras ing, as Mas ter Mog gal lāna. Amaz ing, Mas ter Mog gal lāna! As -
tound ing! How the mean ing and phras ing of the teacher and dis ci ple
agree, co in cide, and do not di verge from one an other with re gard to the
supreme teach ing!”

The De bat ing Hall
 

Kutūha lasālā Sutta  (SN 44:9)

Then Vac cha gotta the wan derer went to the Blessed One and, on ar -
rival, ex changed cour te ous greet ings with him. Af ter an ex change of
friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to the Blessed One, “Mas ter Go tama, a few days ago a large
num ber of con tem pla tives, brah mans, and wan der ers of var i ous sects
were sit ting to gether in the De bat ing Hall when this con ver sa tion arose
among them: ‘This Pūraṇa Kas s apa—the leader of a com mu nity, the
leader of a group, the teacher of a group, hon ored and fa mous, es teemed
as holy by the mass of peo ple—de scribes a dis ci ple who has died and
passed on in terms of places of re birth: “That one is re born there; that
one is re born there.” Even when the dis ci ple is an ul ti mate per son, a fore -
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most per son, at tained to the fore most at tain ment, Pūraṇa Kas s apa de -
scribes him, when he has died and passed on, in terms of places of re -
birth: “That one is re born there; that one is re born there.”

“‘This Makkhali Gosāla… This Ni gaṇṭha Nāṭa putta… This Sañ jaya
Ve laṭṭha putta… This Pakudha Kac cāna… This Ajita Ke sakam bala—the
leader of a com mu nity, the leader of a group, the teacher of a group,
hon ored and fa mous, es teemed as holy by the mass of peo ple—de scribes
a dis ci ple who has died and passed on in terms of places of re birth: “That
one is re born there; that one is re born there.” Even when the dis ci ple is
an ul ti mate per son, a fore most per son, at tained to the fore most at tain -
ment, Ajita Ke sakam bala de scribes him, when he has died and passed
on, in terms of places of re birth: “That one is re born there; that one is re -
born there.”

“This con tem pla tive Go tama—the leader of a com mu nity, the leader
of a group, the teacher of a group, hon ored and fa mous, es teemed as
holy by the mass of peo ple—de scribes a dis ci ple who has died and
passed on in terms of places of re birth: “That one is re born there; that
one is re born there.” But when the dis ci ple is an ul ti mate per son, a fore -
most per son, at tained to the fore most at tain ment, the con tem pla tive Go -
tama does not de scribe him, when he has died and passed on, in terms
of places of re birth: “That one is re born there; that one is re born there.”
In stead, he de scribes him thus: “He has cut through crav ing, sev ered the
fet ter, and by rightly break ing through con ceit has made an end of suf -
fer ing & stress.”’

“So I was sim ply be fud dled. I was un cer tain: How is the teach ing of
Go tama the con tem pla tive to be un der stood?”

“Of course you are be fud dled, Vac cha. Of course you are un cer tain.
When there is a rea son for be fud dle ment in you, un cer tainty arises. I
des ig nate the re birth of one who has sus te nance, Vac cha, and not of one
with out sus te nance. Just as a fire burns with sus te nance and not with out
sus te nance, even so I des ig nate the re birth of one who has sus te nance
and not of one with out sus te nance.”

“But, Mas ter Go tama, at the mo ment a flame is be ing swept on by the
wind and goes a far dis tance, what do you des ig nate as its sus te nance
then?”
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“Vac cha, when a flame is be ing swept on by the wind and goes a far
dis tance, I des ig nate it as wind-sus tained, for the wind is its sus te nance at
that time.”

“And at the mo ment when a be ing sets this body aside and is not yet
re born in an other body, what do you des ig nate as its sus te nance then?”

“Vac cha, when a be ing sets this body aside and is not yet re born in
an other body, I des ig nate it as crav ing-sus tained, for crav ing is its sus te -
nance at that time.”

To Ānanda
 

Ānanda Sutta  (SN 44:10)

Then the wan derer Vac cha gotta went to the Blessed One and, on ar -
rival, ex changed cour te ous greet ings with him. Af ter an ex change of
friendly greet ings & cour te sies, he sat to one side. As he was sit ting there
he asked the Blessed One: “Now then, Mas ter Go tama, is there a self?”

When this was said, the Blessed One was silent.
“Then is there no self?”
A sec ond time, the Blessed One was silent.
Then Vac cha gotta the wan derer got up from his seat and left.
Then, not long af ter Vac cha gotta the wan derer had left, Ven. Ānanda

said to the Blessed One, “Why, lord, did the Blessed One not an swer
when asked a ques tion by Vac cha gotta the wan derer?”

“Ānanda, if I—be ing asked by Vac cha gotta the wan derer if there is a
self—were to an swer that there is a self, that would be con form ing with
those con tem pla tives & brah mans who are ex po nents of eter nal ism [the
view that there is an eter nal, un chang ing soul]. If I—be ing asked by Vac -
cha gotta the wan derer if there is no self—were to an swer that there is no
self, that would be con form ing with those con tem pla tives & brah mans
who are ex po nents of an ni hi la tion ism [the view that death is the an ni hi -
la tion of con scious ness]. If I—be ing asked by Vac cha gotta the wan derer
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if there is a self—were to an swer that there is a self, would that be in
keep ing with the aris ing of knowl edge that all phe nom ena are not-self?”

“No, lord.”
“And if I—be ing asked by Vac cha gotta the wan derer if there is no self

—were to an swer that there is no self, the be wil dered Vac cha gotta would
be come even more be wil dered: ‘Does the self I used to have now not ex -
ist?’”

See also: MN 2; MN 72; MN 109; SN 12:35; SN 22:59; AN 4:42; AN 10:93–96

With Sab hiya
 

Sab hiya Sutta  (SN 44:11)

On one oc ca sion Ven. Sab hiya Kac cāna was stay ing at Ñātika in the
Brick Hall. Then Vac cha gotta the wan derer went to him and, on ar rival,
ex changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there, he said
to Ven. Sab hiya Kac cāna, “Now then, Mas ter Kac cāna, does the Tathā -
gata ex ist af ter death?”

“Vac cha, that has not been de clared by the Blessed One: ‘The Tathā -
gata ex ists af ter death.’”

“Well then, Mas ter Kac cāna, does the Tathā gata not ex ist af ter death?”
“Vac cha, that too has not been de clared by the Blessed One: ‘The

Tathā gata does not ex ist af ter death.’”
“Then does the Tathā gata both ex ist and not ex ist af ter death?”
“That has not been de clared by the Blessed One: ‘The Tathā gata both

ex ists and does not ex ist af ter death.’”
“Well then, does the Tathā gata nei ther ex ist nor not ex ist af ter death?”
“That too has not been de clared by the Blessed One: ‘The Tathā gata

nei ther ex ists nor does not ex ist af ter death.’”
“Now, Mas ter Kac cāna, when asked if the Tathā gata ex ists af ter death,

you say, ‘That has not been de clared by the Blessed One: “The Tathā gata
ex ists af ter death.”’ When asked if the Tathā gata does not ex ist af ter
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death, you say, ‘That too has not been de clared by the Blessed One: “The
Tathā gata does not ex ist af ter death.”’ When asked if the Tathā gata both
ex ists and does not ex ist af ter death, you say, ‘That has not been de clared
by the Blessed One: “The Tathā gata both ex ists and does not ex ist af ter
death.”’ When asked if the Tathā gata nei ther ex ists nor does not ex ist af -
ter death, you say, ‘That too has not been de clared by the Blessed One:
“The Tathā gata nei ther ex ists nor does not ex ist af ter death.”’ Now, what
is the cause, what is the rea son, why that has not been de clared by the
con tem pla tive Go tama?”

“Vac cha, what ever cause, what ever rea son there would be for de scrib -
ing him as ‘pos sessed of form’ or ‘form less’ or ‘per cip i ent’ or ‘non-per -
cip i ent’ or ‘nei ther per cip i ent nor non-per cip i ent’: If that cause, that rea -
son, were to cease to tally ev ery where, to tally in ev ery way with out re -
main der, then de scrib ing him by what means would one de scribe him as
‘pos sessed of form’ or ‘form less’ or ‘per cip i ent’ or ‘non-per cip i ent’ or
‘nei ther per cip i ent nor non-per cip i ent’?”

“How long has it been since you went forth, Mas ter Kac cāna?”
“Not long, my friend. Three years.”
“Who ever has gained just this much in this much time has gained a

great deal, my friend—to say noth ing of what he has thus gone be yond.”

See also: DN 15; SN 23:2
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Ig no rance
 

Avi jjā Sutta  (SN 45:1)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “Monks, ig no rance is the leader in the at tain -
ment of un skill ful qual i ties, fol lowed by lack of shame & lack of com -
punc tion. In an un knowl edge able per son, im mersed in ig no rance,
wrong view arises. In one of wrong view, wrong re solve arises. In one of
wrong re solve, wrong speech.… In one of wrong speech, wrong ac tion.
… In one of wrong ac tion, wrong liveli hood.… In one of wrong liveli -
hood, wrong eff ort.… In one of wrong eff ort, wrong mind ful ness.… In
one of wrong mind ful ness, wrong con cen tra tion arises.

“Clear know ing is the leader in the at tain ment of skill ful qual i ties,
fol lowed by shame & com punc tion. In a knowl edge able per son, im -
mersed in clear know ing, right view arises. In one of right view, right re -
solve arises. In one of right re solve, right speech.… In one of right
speech, right ac tion.… In one of right ac tion, right liveli hood.… In one
of right liveli hood, right eff ort.… In one of right eff ort, right mind ful -
ness.… In one of right mind ful ness, right con cen tra tion arises.”

See also: MN 117; SN 22:126–127; SN 22:131–132; AN 10:61; AN 10:103

Half (of the Holy Life)
 

Up aḍḍha Sutta  (SN 45:2)
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I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans. Now there is a Sakyan town named Sakkara. There Ven.
Ānanda went to the Blessed One and, on ar rival, hav ing bowed down to
the Blessed One, sat to one side. As he was sit ting there, Ven. Ānanda
said to the Blessed One, “This is half of the holy life, lord: hav ing ad -
mirable peo ple as friends, com pan ions, & col leagues.”1

“Don’t say that, Ānanda. Don’t say that. Hav ing ad mirable peo ple as
friends, com pan ions, & col leagues is ac tu ally the whole of the holy life.
When a monk has ad mirable peo ple as friends, com pan ions, & col -
leagues, he can be ex pected to de velop & pur sue the no ble eight fold
path.

“And how does a monk who has ad mirable peo ple as friends, com -
pan ions, & col leagues, de velop & pur sue the no ble eight fold path?
There is the case where a monk de vel ops right view de pen dent on seclu -
sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in re -
lin quish ment. He de vel ops right re solve… right speech… right ac tion…
right liveli hood… right eff ort… right mind ful ness… right con cen tra -
tion de pen dent on seclu sion, de pen dent on dis pas sion, de pen dent on
ces sa tion, re sult ing in re lin quish ment. This is how a monk who has ad -
mirable peo ple as friends, com pan ions, & col leagues, de vel ops & pur -
sues the no ble eight fold path.

“And through this line of rea son ing one may know how hav ing ad -
mirable peo ple as friends, com pan ions, & col leagues is ac tu ally the
whole of the holy life: It is in de pen dence on me as an ad mirable friend
that be ings sub ject to birth have gained re lease from birth, that be ings
sub ject to ag ing have gained re lease from ag ing, that be ings sub ject to
death have gained re lease from death, that be ings sub ject to sor row,
lamen ta tion, pain, dis tress, & de spair have gained re lease from sor row,
lamen ta tion, pain, dis tress, & de spair. It is through this line of rea son ing
that one may know how hav ing ad mirable peo ple as friends, com pan -
ions, & col leagues is ac tu ally the whole of the holy life.”

Note

1. As AN 8:54 points out, this means not only as so ci at ing with good peo -
ple, but also learn ing from them and em u lat ing their good qual i ties.
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See also: MN 95; AN 4:192; AN 8:54; AN 9:1; Ud 4:1; Iti 17

The Brah man
 

Brāh maṇa Sutta  (SN 45:4)

At Sā vatthī. Then Ven. Ānanda early in the morn ing ad justed his un -
der robe and—car ry ing his bowl & outer robes—went into Sā vatthī for
alms. He saw the brah man Jāṇus soṇin leav ing Sā vatthī in an all-white
char iot drawn by mares.1 White were the yoked horses, white the or na -
ments, white the char iot, white the up hol stery, white the reins, white the
goad, white the canopy, white his tur ban, white his clothes, white his
san dals, and with a white yak-tail fan he was fanned. See ing him, peo ple
were say ing, “What a sub lime ve hi cle! What a sub lime-look ing ve hi cle!”

Then Ven. Ānanda, hav ing gone for alms in Sā vatthī, af ter the meal,
re turn ing from his alms round, went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there, he
said to the Blessed One, “Just now, lord, early in the morn ing, I ad justed
my un der robe and—car ry ing my bowl & outer robes—went into Sā -
vatthī for alms. I saw the brah man Jāṇus soṇin leav ing Sā vatthī in an all-
white char iot drawn by mares. White were the yoked horses, white the
or na ments, white the char iot, white the up hol stery, white the reins,
white the goad, white the canopy, white his tur ban, white his clothes,
white his san dals, and with a white yak-tail fan he was fanned. See ing
him, peo ple were say ing, ‘What a sub lime ve hi cle! What a sub lime-look -
ing ve hi cle!’ Is it pos si ble to des ig nate a sub lime ve hi cle in this
Dhamma-Vinaya?”

“It is pos si ble, Ānanda,” said the Blessed One. “That is a syn onym for
this very same no ble eight fold path: ‘sub lime ve hi cle,’ ‘Dhamma-ve hi cle,’
‘un ex celled vic tory in bat tle.’”

“Right view, Ānanda, when de vel oped & pur sued, has the sub du ing
of pas sion as its end-point, the sub du ing of aver sion as its end-point, the
sub du ing of delu sion as its end-point.
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“Right re solve… Right speech… Right ac tion… Right liveli hood…
Right eff ort… Right mind ful ness… Right con cen tra tion, when de vel -
oped & pur sued, has the sub du ing of pas sion as its end-point, the sub du -
ing of aver sion as its end-point, the sub du ing of delu sion as its end-
point.

“It is by this se quence of rea sons that one can know how that is a syn -
onym for this very same no ble eight fold path: ‘sub lime ve hi cle,’
‘Dhamma-ve hi cle,’ ‘un ex celled vic tory in bat tle.’”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

One with the qual i ties
of con vic tion & dis cern ment
al ways yoked to its shaft,
shame its pole, the heart its yoke-tie,
mind ful ness the pro tec tive char i o teer,
virtue the char iot-ac ces sories,
jhāna the axle, per sis tence the wheels,
equa nim ity the bal ance of the yoke,
hunger less-ness its up hol stery,
non-ill will, harm less ness, & seclu sion its weapons,
pa tience its ar mor & shield:

It rolls to se cu rity from bondage.
Com ing into play
from within one self:

the sub lime ve hi cle un sur passed.
They, the en light ened, leave the world.
They, ab so lutely, win vic tory.

Note

1. Jāṇus soṇin and his all-white char iot also ap pear in MN 27 and MN 99.
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An Anal y sis of the Path
 

Magga-Vib haṅga Sutta  (SN 45:8)

I have heard that at one time the Blessed One was stay ing near Sā -
vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “I will teach & an a lyze for you the no ble eight -
fold path. Lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “Now what, monks, is the no ble eight fold
path? Right view, right re solve, right speech, right ac tion, right liveli -
hood, right eff ort, right mind ful ness, right con cen tra tion.

“And what, monks, is right view? Knowl edge with re gard to [or: in
terms of] stress, knowl edge with re gard to the orig i na tion of stress,
knowl edge with re gard to the stop ping of stress, knowl edge with re gard
to the way of prac tice lead ing to the stop ping of stress: This, monks, is
called right view.1

“And what, monks, is right re solve? Re solve for re nun ci a tion, re solve
for non-ill will, re solve for harm less ness: This, monks, is called right re -
solve.

“And what, monks, is right speech? Ab stain ing from ly ing, ab stain ing
from di vi sive speech, ab stain ing from harsh speech, ab stain ing from idle
chat ter: This, monks, is called right speech.2

“And what, monks, is right ac tion? Ab stain ing from tak ing life, ab -
stain ing from steal ing, ab stain ing from sex ual in ter course3: This, monks,
is called right ac tion.

“And what, monks, is right liveli hood? There is the case where a dis ci -
ple of the no ble ones, hav ing aban doned dis hon est liveli hood, keeps his
life go ing with right liveli hood. This, monks, is called right liveli hood.
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“And what, monks, is right eff ort? (i) There is the case where a monk
gen er ates de sire, en deav ors, ac ti vates per sis tence, up holds & ex erts his
in tent for the sake of the non-aris ing of evil, un skill ful qual i ties that have
not yet arisen. (ii) He gen er ates de sire, en deav ors, ac ti vates per sis tence,
up holds & ex erts his in tent for the sake of the aban don ing of evil, un -
skill ful qual i ties that have arisen. (iii) He gen er ates de sire, en deav ors, ac -
ti vates per sis tence, up holds & ex erts his in tent for the sake of the aris ing
of skill ful qual i ties that have not yet arisen. (iv) He gen er ates de sire, en -
deav ors, ac ti vates per sis tence, up holds & ex erts his in tent for the main te -
nance, non-con fu sion, in crease, plen i tude, de vel op ment, & cul mi na tion
of skill ful qual i ties that have arisen. This, monks, is called right eff ort.4

“And what, monks, is right mind ful ness? (i) There is the case where a
monk re mains fo cused on the body in & of it self—ar dent, alert, &
mind ful—sub du ing greed & dis tress with ref er ence to the world. (ii) He
re mains fo cused on feel ings in & of them selves—ar dent, alert, & mind -
ful—sub du ing greed & dis tress with ref er ence to the world. (iii) He re -
mains fo cused on the mind in & of it self—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world. (iv) He re mains
fo cused on men tal qual i ties in & of them selves—ar dent, alert, & mind -
ful—sub du ing greed & dis tress with ref er ence to the world. This,
monks, is called right mind ful ness.5

“And what, monks, is right con cen tra tion? (i) There is the case where
a monk—quite se cluded from sen su al ity,6 se cluded from un skill ful qual -
i ties7—en ters & re mains in the first jhāna: rap ture & plea sure born of
seclu sion, ac com pa nied by di rected thought & eval u a tion. (ii) With the
still ing of di rected thoughts & eval u a tions, he en ters & re mains in the
sec ond jhāna: rap ture & plea sure born of con cen tra tion, uni fi ca tion of
aware ness free from di rected thought & eval u a tion—in ter nal as sur ance.
(iii) With the fad ing of rap ture, he re mains equani mous, mind ful, &
alert, and senses plea sure with the body. He en ters & re mains in the
third jhāna, of which the no ble ones de clare, ‘Equani mous & mind ful,
he has a pleas ant abid ing.’ (iv) With the aban don ing of plea sure & pain
—as with the ear lier dis ap pear ance of ela tion & dis tress—he en ters & re -
mains in the fourth jhāna: pu rity of equa nim ity & mind ful ness, nei ther
plea sure nor pain. This, monks, is called right con cen tra tion.”8
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That is what the Blessed One said. Grat i fied, the monks de lighted in
the Blessed One’s words.

Notes

1. For fur ther ex pla na tion of right view, see MN 2, MN 117, SN 12:15,
and AN 10:93.

2. For more on right speech, see MN 58, SN 11:5, AN 4:183, AN 5:198,
AN 10:176, and Sn 3:3.

3. DN 22 and MN 141, when an a lyz ing right ac tion, re place “ab stain ing
from sex ual in ter course” with “ab stain ing from sex ual mis con duct.”

4. For more on right eff ort, see MN 101 and AN 6:55.
5. For fur ther ex pla na tion of right mind ful ness, see DN 22 and the book,

Right Mind ful ness.

6. For the mean ing of “sen su al ity,” here, see AN 6:63.
7. “And what, monks, are un skill ful qual i ties? Wrong view, wrong re -

solve, wrong speech, wrong ac tion, wrong liveli hood, wrong eff ort, wrong
mind ful ness, wrong con cen tra tion.” — SN 45:22

8. For fur ther ex pla na tion of right con cen tra tion, see MN 44, MN 111,
AN 4:41, AN 5:28, and AN 9:36.

MN 44 ex plains why pain is not aban doned un til plea sure is aban doned
on en ter ing the fourth jhāna:

[Visākha:] “In what way is pleas ant feel ing pleas ant, lady, and in
what way painful?”

[Sis ter Dham madinnā:] “Pleas ant feel ing is pleas ant in re main ing,
& painful in chang ing, friend Visākha. Painful feel ing is painful in re -
main ing & pleas ant in chang ing. Nei ther-pleas ant-nor-painful feel ing
is pleas ant in oc cur ring to gether with knowl edge, and painful in oc -
cur ring with out knowl edge.”

See also: MN 117; MN 126; SN 12:65; SN 35:197; AN 10:108; Iti 90

Ad mirable Friend ship
 

Ka lyāṇa-mit tatā Sutta  (SN 45:56–62)
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“Monks, this is the fore run ner, the har bin ger of the ris ing of the sun,
i.e., dawn rise. In the same way, this is the fore run ner, the har bin ger of
the aris ing of the no ble eight fold path in a monk, i.e., ad mirable friend -
ship. It can be ex pected of a monk who has an ad mirable friend that he
will de velop the no ble eight fold path, that he will pur sue the no ble
eight fold path

“And how does a monk with ad mirable friend ship de velop the no ble
eight fold path, pur sue the no ble eight fold path?

“There is the case where a monk de vel ops right view end ing in the
sub du ing of pas sion, end ing in the sub du ing of aver sion, end ing in the
sub du ing of delu sion. He de vel ops right re solve… right speech… right
ac tion… right liveli hood… right eff ort… right mind ful ness… right con -
cen tra tion end ing in the sub du ing of pas sion, end ing in the sub du ing of
aver sion, end ing in the sub du ing of delu sion.

“This, monks, is how a monk with ad mirable friend ship de vel ops the
no ble eight fold path, pur sues the no ble eight fold path.”

“Monks, this is the fore run ner, the har bin ger of the ris ing of the sun,
i.e., dawn rise. In the same way, this is the fore run ner, the har bin ger of
the aris ing of the no ble eight fold path in a monk, i.e., virtue-con sum ma -
tion… de sire-con sum ma tion… self-con sum ma tion [ac cord ing to the
Com men tary, this means be ing con sum mate in the train ing of the
mind]… view-con sum ma tion… heed ful ness-con sum ma tion… ap pro pri -
ate at ten tion. It can be ex pected of a monk who has ap pro pri ate at ten -
tion that he will de velop the no ble eight fold path, that he will pur sue
the no ble eight fold path.

“And how does a monk with ap pro pri ate at ten tion de velop the no ble
eight fold path, pur sue the no ble eight fold path?

“There is the case where a monk de vel ops right view end ing in the
sub du ing of pas sion, end ing in the sub du ing of aver sion, end ing in the
sub du ing of delu sion. He de vel ops right re solve… right speech… right
ac tion… right liveli hood… right eff ort… right mind ful ness… right con -
cen tra tion end ing in the sub du ing of pas sion, end ing in the sub du ing of
aver sion, end ing in the sub du ing of delu sion.
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“This, monks, is how a monk with ap pro pri ate at ten tion de vel ops the
no ble eight fold path, pur sues the no ble eight fold path.”

See also: MN 2; SN 9:11; SN 22:122; SN 35:97; SN 48:56; AN 5:25; AN 5:180;

AN 9:1; Ud 4:1, Iti 16–17

The Spike
 

Suka Sutta  (SN 45:154)

“It’s pos si ble, monks, that a well-aimed spike of bearded wheat or
bearded bar ley, when pressed by a hand or foot, will cut into the hand or
foot and draw blood. Why is that? Be cause of the well-aimed-ness of the
spike. In the same way, it is pos si ble that a monk, through well-aimed
view, through a well-aimed de vel op ment of the path, will cut into ig no -
rance, give rise to clear know ing, and re al ize un bind ing. Why is that? Be -
cause of the well-aimed-ness of the view.

“And how does a monk, through well-aimed view, through a well-
aimed de vel op ment of the path, cut into ig no rance, give rise to clear
know ing, and re al ize un bind ing? There is the case where a monk de vel -
ops right view de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in let ting go. He de vel ops right re solve…
right speech… right ac tion… right liveli hood… right eff ort… right
mind ful ness… right con cen tra tion de pen dent on seclu sion… dis pas -
sion… ces sa tion, re sult ing in let ting go. This is how a monk, through
well-aimed view, through a well-aimed de vel op ment of the path, cuts
into ig no rance, gives rise to clear know ing, and re al izes un bind ing.”

The Air
 

Ākāsa Sutta  (SN 45:155)

“Monks, just as many kinds of wind blow in the air—east winds, west
winds, north winds, south winds, dusty winds, dust less winds, cold
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winds, warm winds, gen tle winds, & strong winds—in the same way,
when the no ble eight fold path is de vel oped by a monk, is pur sued by a
monk, the four es tab lish ings of mind ful ness go to the cul mi na tion of
their de vel op ment, the four right ex er tions… the four bases of power…
the five fac ul ties… the five strengths… the seven fac tors for awak en ing
go to the cul mi na tion of their de vel op ment.

“And how is it that when the no ble eight fold path is de vel oped by a
monk, is pur sued by a monk, the four es tab lish ings of mind ful ness go to
the cul mi na tion of their de vel op ment, the four right ex er tions… the
four bases of power… the five fac ul ties… the five strengths… the seven
fac tors for awak en ing go to the cul mi na tion of their de vel op ment? There
is the case where a monk de vel ops right view de pen dent on seclu sion,
de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting
go. He de vel ops right re solve… right speech… right ac tion… right liveli -
hood… right eff ort… right mind ful ness… right con cen tra tion de pen -
dent on seclu sion… dis pas sion… ces sa tion, re sult ing in let ting go. This
is how—when the no ble eight fold path is de vel oped by a monk, is pur -
sued by a monk—the four es tab lish ings of mind ful ness go to the cul mi -
na tion of their de vel op ment, the four right ex er tions… the four bases of
power… the five fac ul ties… the five strengths… the seven fac tors for
awak en ing go to the cul mi na tion of their de vel op ment.”

Guests
 

Āgan tukā Sutta  (SN 45:159)

“Monks, sup pose there is a guest house, and there peo ple come from
the east to take up res i dence, from the west… the north… the south to
take up res i dence; no ble war riors come to take up res i dence, brah -
mans… mer chants… work ers come to take up res i dence. In the same
way, when a monk de vel ops the no ble eight fold path, pur sues the no ble
eight fold path, he com pre hends through di rect knowl edge what ever
phe nom ena are to be com pre hended through di rect knowl edge, aban -
dons through di rect knowl edge what ever phe nom ena are to be aban -
doned through di rect knowl edge, re al izes through di rect knowl edge
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what ever phe nom ena are to be re al ized through di rect knowl edge, and
de vel ops through di rect knowl edge what ever phe nom ena are to be de -
vel oped through di rect knowl edge.

“And which phe nom ena are to be com pre hended through di rect
knowl edge? ‘The five cling ing-ag gre gates,’ should be the re ply. Which
five? The form cling ing-ag gre gate… the feel ing cling ing-ag gre gate… the
per cep tion cling ing-ag gre gate… the fab ri ca tion cling ing-ag gre gate… the
con scious ness cling ing-ag gre gate. These are the phe nom ena that are to
be com pre hended through di rect knowl edge.

“And which phe nom ena are to be aban doned through di rect knowl -
edge? Ig no rance & crav ing for be com ing. These are the phe nom ena that
are to be aban doned through di rect knowl edge.

“And which phe nom ena are to be re al ized through di rect knowl edge?
Clear know ing & re lease. These are the phe nom ena that are to be re al -
ized through di rect knowl edge.

“And which phe nom ena are to be de vel oped through di rect knowl -
edge? Tran quil ity & in sight. These are the phe nom ena that are to be de -
vel oped through di rect knowl edge.1

“And how is it that when a monk de vel ops the no ble eight fold path,
pur sues the no ble eight fold path, he com pre hends through di rect
knowl edge what ever phe nom ena are to be com pre hended through di -
rect knowl edge, aban dons through di rect knowl edge what ever phe nom -
ena are to be aban doned through di rect knowl edge, re al izes through di -
rect knowl edge what ever phe nom ena are to be re al ized through di rect
knowl edge, and de vel ops through di rect knowl edge what ever phe nom -
ena are to be de vel oped through di rect knowl edge?

“There is the case where a monk de vel ops right view de pen dent on
seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in
let ting go. He de vel ops right re solve… right speech… right ac tion…
right liveli hood… right eff ort… right mind ful ness… right con cen tra -
tion de pen dent on seclu sion… dis pas sion… ces sa tion, re sult ing in let -
ting go. This is how—when a monk de vel ops the no ble eight fold path,
pur sues the no ble eight fold path—he com pre hends through di rect
knowl edge what ever phe nom ena are to be com pre hended through di -
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rect knowl edge, aban dons through di rect knowl edge what ever phe nom -
ena are to be aban doned through di rect knowl edge, re al izes through di -
rect knowl edge what ever phe nom ena are to be re al ized through di rect
knowl edge, and de vel ops through di rect knowl edge what ever phe nom -
ena are to be de vel oped through di rect knowl edge.”

Note

1. These four cat e gories cor re spond roughly to the four no ble truths and
their re spec tive du ties. See SN 56:11. These same four cat e gories, listed in a
diff er ent or der, are also found in MN 149. Some schol ars have in ter preted
MN 149 as an ex pla na tion of the path that does not in clude the prac tice of
jhāna, but the ex pla na tion here shows that all eight fac tors of the path need
to be de vel oped in or der to prop erly ful fill the du ties with re gard to these
four cat e gories.

Floods
 

Ogha Sutta  (SN 45:171)

Near Sā vatthī. “Monks, there are these four floods. Which four? The
flood of sen su al ity, the flood of be com ing, the flood of views, & the
flood of ig no rance. These are the four floods.

“Now, this no ble eight fold path is to be de vel oped for di rect knowl -
edge of, com pre hen sion of, the to tal end ing of, & the aban don ing of
these four floods. Which no ble eight fold path? There is the case where a
monk de vel ops right view de pen dent on seclu sion, de pen dent on dis pas -
sion, de pen dent on ces sa tion, re sult ing in re lin quish ment. He de vel ops
right re solve… right speech… right ac tion… right liveli hood… right ef -
fort… right mind ful ness… right con cen tra tion de pen dent on seclu sion,
de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in re lin -
quish ment. This no ble eight fold path is to be de vel oped for di rect
knowl edge of, for com pre hen sion of, for the to tal end ing of, & for the
aban don ing of these four floods.”

See also: SN 1:1; AN 4:10; AN 6:63; Sn 5
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The Hi malayas (On the Fac tors for awak en ing)
 

Hi ma vanta Sutta  (SN 46:1)

“Monks, it is in de pen dence on the Hi malayas, the king of moun -
tains, that ser pents [nā gas] grow in body and gain in strength. Hav ing
grown in body and gained strength there, they de scend to the small
lakes. Hav ing de scended to the small lakes, they de scend to the large
lakes… the small rivers… the large rivers… to the great ocean. There
they at tain great ness & pros per ity in terms of the body.

“In the same way, it is in de pen dence on virtue, es tab lished on virtue,
hav ing de vel oped & pur sued the seven fac tors for awak en ing, that a
monk at tains to great ness & pros per ity in terms of men tal qual i ties. And
how is it that a monk—in de pen dence on virtue, es tab lished on virtue,
hav ing de vel oped & pur sued the seven fac tors for awak en ing—at tains to
great ness & pros per ity in terms of men tal qual i ties?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in re lin quish ment. He de vel ops anal y sis of
qual i ties as a fac tor for awak en ing… per sis tence as a fac tor for awak en -
ing… rap ture as a fac tor for awak en ing… calm as a fac tor for awak en -
ing… con cen tra tion as a fac tor for awak en ing… equa nim ity as a fac tor for
awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in re lin quish ment. This is how a monk—in
de pen dence on virtue, es tab lished on virtue, hav ing de vel oped & pur -
sued the seven fac tors for awak en ing—at tains to great ness & pros per ity
in terms of men tal qual i ties.”

Clothes
 

Vattha Sutta  (SN 46:4)
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This sutta and the fol low ing one make the point that the fac tors for awak -
en ing are not fac tors of awak en ing. In other words, they lead to the ex pe ri ence
of awak en ing, but they do not con sti tute the fea tures of the awak ened state. In
this sutta, Ven. Sāriputta, an ara hant, notes that he can ob serve the fac tors for
awak en ing aris ing and pass ing away within him. If they were fea tures of the
awak ened state, they would not pass away, as the awak ened state is death less.
In the next sutta, the Bud dha clearly states that the fac tors for awak en ing—or,
in the Pali for mu la tion, awak en ing-fac tors—are called that be cause they lead
to awak en ing. Nowhere does he say that they con sti tute the fea tures of the
awak ened state.

On one oc ca sion Ven. Sāriputta was stay ing near Sā vatthī in Jeta’s
Grove, Anāthapiṇḍika’s monastery. There he ad dressed the monks,
“Friend monks!”

“Yes, friend,” the monks re sponded to him.

Ven. Sāriputta said, “Friends, there are these seven fac tors for awak en -
ing. Which seven? Mind ful ness as a fac tor for awak en ing, anal y sis of
qual i ties as a fac tor for awak en ing, per sis tence as a fac tor for awak en ing,
rap ture as a fac tor for awak en ing, calm as a fac tor for awak en ing, con -
cen tra tion as a fac tor for awak en ing, & equa nim ity as a fac tor for awak -
en ing. These are the seven fac tors for awak en ing.

“Which ever fac tor for awak en ing among these seven fac tors for awak -
en ing I want to dwell in dur ing the morn ing, I dwell in that fac tor for
awak en ing dur ing the morn ing. Which ever fac tor for awak en ing I want
to dwell in dur ing the mid dle of the day, I dwell in that fac tor for awak -
en ing dur ing the mid dle of the day. Which ever fac tor for awak en ing I
want to dwell in dur ing the late af ter noon, I dwell in that fac tor for
awak en ing dur ing the late af ter noon.

“If the thought oc curs to me, ‘mind ful ness as a fac tor for awak en ing,’
the thought oc curs to me, ‘It is im mea sur able’; the thought oc curs to me,
‘It is well-mas tered.’ While it re mains, I dis cern, ‘It re mains.’ If it falls
away from me, I dis cern, ‘It has fallen away from me be cause of this con -
di tion.’

[Sim i larly with anal y sis of qual i ties as a fac tor for awak en ing, per sis -
tence as a fac tor for awak en ing, rap ture as a fac tor for awak en ing, calm
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as a fac tor for awak en ing, and con cen tra tion as a fac tor for awak en ing.]

“If the thought oc curs to me, ‘equa nim ity as a fac tor for awak en ing,’
the thought oc curs to me, ‘It is im mea sur able’; the thought oc curs to me,
‘It is well-mas tered.’ While it re mains, I dis cern, ‘It re mains.’ If it falls
away from me, I dis cern, ‘It has fallen away from me be cause of this con -
di tion.’

“Sup pose, friends, that a king or king’s min is ter had a wardrobe full
of many-col ored clothes. Which ever set of clothes he might want to wear
dur ing the morn ing, he would wear that set of clothes dur ing the morn -
ing. Which ever set of clothes he might want to wear dur ing the mid dle
of the day, he would wear that set of clothes dur ing the mid dle of the
day. Which ever set of clothes he might want to wear dur ing the late af -
ter noon, he would wear that set of clothes dur ing the late af ter noon.

“In the same way, which ever fac tor for awak en ing among these seven
fac tors for awak en ing I want to dwell in dur ing the morn ing, I dwell in
that fac tor for awak en ing dur ing the morn ing. Which ever fac tor for
awak en ing I want to dwell in dur ing the mid dle of the day, I dwell in
that fac tor for awak en ing dur ing the mid dle of the day. Which ever fac tor
for awak en ing I want to dwell in dur ing the late af ter noon, I dwell in
that fac tor for awak en ing dur ing the late af ter noon.

“If the thought oc curs to me, ‘mind ful ness as a fac tor for awak en ing,’
the thought oc curs to me, ‘It is im mea sur able’; the thought oc curs to me,
‘It is well-mas tered.’ While it re mains, I dis cern, ‘It re mains.’ If it falls
away from me, I dis cern, ‘It has fallen away from me be cause of this con -
di tion.’

[Sim i larly with anal y sis of qual i ties as a fac tor for awak en ing, per sis -
tence as a fac tor for awak en ing, rap ture as a fac tor for awak en ing, calm
as a fac tor for awak en ing, and con cen tra tion as a fac tor for awak en ing.]

“If the thought oc curs to me, ‘equa nim ity as a fac tor for awak en ing,’
the thought oc curs to me, ‘It is im mea sur able’; the thought oc curs to me,
‘It is well-mas tered.’ While it re mains, I dis cern, ‘It re mains.’ If it falls
away from me, I dis cern, ‘It has fallen away from me be cause of this con -
di tion.’”

See also: SN 22:122; SN 52:9; SN 52:10; SN 54:11
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To a Monk
 

Bhikkhu Sutta  (SN 46:5)

Then a cer tain monk ap proached the Blessed One and, on ar rival,
bowed down to him and sat to one side. As he was sit ting there, he said
to the Blessed One, “Lord, ‘fac tors for awak en ing, fac tors for awak en ing,’
it is said. To what ex tent are they said to be fac tors for awak en ing?”

“They lead to awak en ing, monk. There fore they are said to be fac tors
for awak en ing.

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in let ting go. He de vel ops anal y sis of qual i ties
as a fac tor for awak en ing… per sis tence as a fac tor for awak en ing… rap ture
as a fac tor for awak en ing… calm as a fac tor for awak en ing… con cen tra -
tion as a fac tor for awak en ing… equa nim ity as a fac tor for awak en ing de -
pen dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion,
re sult ing in let ting go.

“When these fac tors for awak en ing are de vel oped, the mind is re -
leased from the effl u ent of sen su al ity, the mind is re leased from the effl u -
ent of be com ing, the mind is re leased from the effl u ent of ig no rance.
With re lease, there is the knowl edge, ‘Re leased.’ One dis cerns that ‘Birth
is ended, the holy life ful filled, the task done. There is noth ing fur ther
for the sake of this world.’

“They lead to awak en ing, monk. There fore they are said to be fac tors
for awak en ing.”

Up avāṇa
 

Up avāṇa Sutta  (SN 46:8)

On one oc ca sion Ven. Up avāṇa & Ven. Sāriputta were stay ing near
Kosambī at Ghosita’s Monastery. Then, hav ing left his seclu sion in the
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late af ter noon, Ven. Sāriputta went to Ven. Up avāṇa and, on ar rival, ex -
changed cour te ous greet ings with him. Af ter an ex change of friendly
greet ings & cour te sies, he sat to one side. As he was sit ting there he said
to Ven. Up avāṇa, “Friend Up avāṇa, would a monk know for him self that
‘Through ap pro pri ate at ten tion, the seven fac tors for awak en ing, mas -
tered in me in such a way, lead to a pleas ant abid ing’?”

“Friend Sāriputta, a monk would know for him self that ‘Through ap -
pro pri ate at ten tion, the seven fac tors for awak en ing, mas tered in me in
such a way, lead to a pleas ant abid ing.’

“When arous ing mind ful ness as a fac tor for awak en ing, the monk dis -
cerns, ‘My mind is well re leased; sloth & drowsi ness are well up rooted in
me; rest less ness & anx i ety are well sub dued in me; my per sis tence is
aroused; I at tend (to it) in a fo cused way, not slug gishly.’

“When arous ing anal y sis of qual i ties as a fac tor for awak en ing… per -
sis tence as a fac tor for awak en ing… rap ture as a fac tor for awak en ing…
calm as a fac tor for awak en ing… con cen tra tion as a fac tor for awak en -
ing…

“When arous ing equa nim ity as a fac tor for awak en ing, the monk dis -
cerns, ‘My mind is well re leased; sloth & drowsi ness are well up rooted in
me; rest less ness & anx i ety are well sub dued in me; my per sis tence is
aroused; I at tend (to it) in a fo cused way, not slug gishly.’

“It’s in this way, friend Sāriputta, that a monk would know for him -
self that ‘Through ap pro pri ate at ten tion, the seven fac tors for awak en -
ing, mas tered in me in such a way, lead to a pleas ant abid ing.’”

See also: SN 46:51

Liv ing Be ings
 

Pāṇa Sutta  (SN 46:11)

“Monks, just as the liv ing be ings that as sume the four pos tures—at
times walk ing, at times stand ing, at times sit ting down, at times ly ing
down—all as sume the four pos tures in de pen dence on the earth, es tab -
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lished on the earth; in the same way, it’s in de pen dence on virtue, es tab -
lished on virtue, that a monk de vel ops the seven fac tors for awak en ing &
pur sues the seven fac tors for awak en ing.

“And how is it that a monk—in de pen dence on virtue, es tab lished on
virtue—de vel ops the seven fac tors for awak en ing & pur sues the seven
fac tors for awak en ing?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in let ting go. He de vel ops anal y sis of qual i ties
as a fac tor for awak en ing… per sis tence as a fac tor for awak en ing… rap ture
as a fac tor for awak en ing… calm as a fac tor for awak en ing… con cen tra -
tion as a fac tor for awak en ing… equa nim ity as a fac tor for awak en ing de -
pen dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion,
re sult ing in let ting go.

“It’s in this way that a monk—in de pen dence on virtue, es tab lished
on virtue—de vel ops the seven fac tors for awak en ing & pur sues the seven
fac tors for awak en ing.”

See also: SN 46:1

Ill
 

Gilāna Sutta  (SN 46:14)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha in the Bam boo For est, the Squir rels’ Sanc tu ary. And on that oc -
ca sion Ven. Mahā Kas s apa was stay ing in the Pep per Tree Cave: dis eased,
in pain, se verely ill. Then the Blessed One, emerg ing from his seclu sion
in the evening, went to Ven. Mahā Kas s apa and, on ar rival, sat down on a
seat made ready. Hav ing sat down, he said to Ven. Mahā Kas s apa, “I hope
you are get ting bet ter, Kas s apa. I hope you are com fort able. I hope that
your pains are less en ing and not in creas ing. I hope that there are signs of
their less en ing, and not of their in creas ing.”

“I am not get ting bet ter, lord. I am not com fort able. My ex treme
pains are in creas ing, not less en ing. There are signs of their in creas ing,
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and not of their less en ing.”

“Kas s apa, these seven fac tors for awak en ing rightly taught by me,
when de vel oped and pur sued, lead to di rect knowl edge, to self-awak en -
ing, to un bind ing. Which seven?

“Mind ful ness as a fac tor for awak en ing rightly taught by me, when
de vel oped and pur sued, leads to di rect knowl edge, to self-awak en ing, to
un bind ing.

“Anal y sis of qual i ties as a fac tor for awak en ing, rightly taught by me,
when de vel oped and pur sued, leads to di rect knowl edge, to self-awak en -
ing, to un bind ing.

“Per sis tence as a fac tor for awak en ing.…

“Rap ture as a fac tor for awak en ing.…

“Calm as a fac tor for awak en ing.…

“Con cen tra tion as a fac tor for awak en ing.…

“Equa nim ity as a fac tor for awak en ing rightly taught by me, when de -
vel oped and pur sued, leads to di rect knowl edge, to self-awak en ing, to
un bind ing.

“Kas s apa, these are the seven fac tors for awak en ing rightly taught by
me that—when de vel oped and pur sued—lead to di rect knowl edge, to
self-awak en ing, to un bind ing.”

“They are in deed fac tors for awak en ing, O Blessed One. They are in -
deed fac tors for awak en ing, O One Well-Gone.”

That is what the Blessed One said. Grat i fied, Ven. Mahā Kas s apa de -
lighted in the Blessed One’s words. And Ven. Mahā Kas s apa re cov ered
from his dis ease. That was how Ven. Mahā Kas s apa’s dis ease was aban -
doned.

See also: MN 146; SN 22:88; SN 36:7; SN 52:10; AN 10:60; Thag 5:8

Ne glected
 

Vi rad dha Sutta  (SN 46:18)
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“Monks, those in whom the seven fac tors for awak en ing are ne -
glected, in them the no ble path lead ing to the right end ing of suff er ing
& stress is ne glected. Those in whom the seven fac tors for awak en ing are
aroused, in them the no ble path lead ing to the right end ing of suff er ing
& stress is aroused.

“Which seven? Mind ful ness as a fac tor for awak en ing, anal y sis of qual -
i ties as a fac tor for awak en ing, per sis tence as a fac tor for awak en ing, rap -
ture as a fac tor for awak en ing, calm as a fac tor for awak en ing, con cen tra -
tion as a fac tor for awak en ing, & equa nim ity as a fac tor for awak en ing.
These are the seven fac tors for awak en ing.

“Those in whom these seven fac tors for awak en ing are ne glected, in
them the no ble path lead ing to the right end ing of suff er ing & stress is
ne glected. Those in whom these seven fac tors for awak en ing are aroused,
in them the no ble path lead ing to the right end ing of suff er ing & stress
is aroused.”

See also: SN 47:33

End ing
 

Khaya Sutta  (SN 46:26)

“Monks, de velop the path & prac tice lead ing to the end ing of crav -
ing. And which is the path, which is the prac tice, lead ing to the end ing
of crav ing? The seven fac tors for awak en ing: mind ful ness as a fac tor for
awak en ing, anal y sis of qual i ties as a fac tor for awak en ing, per sis tence as
a fac tor for awak en ing, rap ture as a fac tor for awak en ing, calm as a fac tor
for awak en ing, con cen tra tion as a fac tor for awak en ing, & equa nim ity as
a fac tor for awak en ing.

“When this was said, Ven. Udāyin said to the Blessed One, “How are
the seven fac tors for awak en ing de vel oped, how are they pur sued, so as
to lead to the end ing of crav ing?”

“There is the case, Udāyin, where a monk de vel ops mind ful ness as a
fac tor for awak en ing de pen dent on seclu sion, de pen dent on dis pas sion,
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de pen dent on ces sa tion,1 abun dant, en larged, im mea sur able, with out ill
will. In him—as mind ful ness as a fac tor for awak en ing is de vel oped de -
pen dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion,
abun dant, en larged, im mea sur able, with out ill will—crav ing is aban -
doned.

[Sim i larly with the re main ing fac tors for awak en ing.]

“From the aban don ing of crav ing, ac tion [kamma] is aban doned.
From the aban don ing of ac tion, stress is aban doned.

“Thus, Udāyin, from the end ing of crav ing comes the end ing of ac -
tion; from the end ing of ac tion, the end ing of stress.”

Note

1. Here the Burmese and Sri Lankan edi tions add, “re sult ing in let ting
go.”

One Qual ity
 

Ekad hamma Sutta  (SN 46:29)

“Monks, I don’t en vi sion any one other qual ity that, when thus de vel -
oped & pur sued, leads to the aban don ing of things con ducive to the fet -
ters,1 aside from the seven fac tors for awak en ing. Which seven?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing de pen dent on seclu sion, de pen dent on dis pas sion, de pen -
dent on ces sa tion, re sult ing in let ting go. He de vel ops anal y sis of qual i ties
as a fac tor for awak en ing… per sis tence as a fac tor for awak en ing… rap ture
as a fac tor for awak en ing… calm as a fac tor for awak en ing… con cen tra -
tion as a fac tor for awak en ing… equa nim ity as a fac tor for awak en ing de -
pen dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion,
re sult ing in let ting go.

“When thus de vel oped & pur sued, the seven fac tors for awak en ing
lead to the aban don ing of things con ducive to the fet ters.
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“And what are the things con ducive to the fet ters? The eye is a thing
con ducive to the fet ters. It is here that these fet ters, shack les, & grasp ings
arise.

“The ear… the nose… the tongue… the body… the in tel lect is a thing
con ducive to the fet ters. It is here that these fet ters, shack les, & grasp ings
arise. These are called the things con ducive to the fet ters.”

Note

1. Sañño janīyā dhammā. NDB mis tak enly trans lates this as “things that
fet ter.” But as SN 35:191 makes clear, the senses are not fet ters. The fet ter
lies in the de sire-pas sion that arises in de pen dence on each sense or gan and
its ap pro pri ate ob ject.

See also: SN 4:19; SN 35:117

To Udāyin
 

Udāyin Sutta  (SN 46:30)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sumb has. Now there is a Sumb han town named Sedaka. Then Ven.
Udāyin went to the Blessed One and, on ar rival, bowed down to him
and sat to one side. As he was sit ting there, he said to the Blessed One,
“It’s amaz ing, lord. It’s as tound ing, how much they have done for me—
my love & re spect for the Blessed One, my sense of shame & com punc -
tion. Be fore, when I was a house holder, I wasn’t ap pre cia tive of the
Dhamma or the Saṅgha, but con tem plat ing my love & re spect for the
Blessed One, my sense of shame & com punc tion, I went forth from
home life into home less ness. The Blessed One taught me the Dhamma:
‘Such is form, such the orig i na tion of form, such the dis ap pear ance of
form. Such is feel ing… Such is per cep tion… Such are fab ri ca tions…
Such is con scious ness, such the orig i na tion of con scious ness, such the
dis ap pear ance of con scious ness.’

“Then, lord, when I was stay ing in an empty dwelling, turn ing over
(in my mind) the set ting up right & top pling over of these five cling ing-
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ag gre gates, I di rectly knew as it had come to be, ‘This is stress… This is
the orig i na tion of stress… This is the ces sa tion of stress… This is the way
of prac tice lead ing to the ces sa tion of stress.’

“I have bro ken through to the Dhamma, lord, and have gained the
path that—when I have de vel oped & cul ti vated it—will lead me to such
a state that, dwelling by means of it, I will dis cern, ‘Birth is ended, the
holy life ful filled, the task done. There is noth ing fur ther for the sake of
this world.’

“I have gained mind ful ness as a fac tor for awak en ing that—when I
have de vel oped & cul ti vated it—will lead me to such a state that,
dwelling by means of it, I will dis cern, ‘Birth is ended, the holy life ful -
filled, the task done. There is noth ing fur ther for the sake of this world.’

“I have gained anal y sis of qual i ties as a fac tor for awak en ing… per sis -
tence as a fac tor for awak en ing… rap ture as a fac tor for awak en ing…
calm as a fac tor for awak en ing… con cen tra tion as a fac tor for awak en -
ing…

“I have gained equa nim ity as a fac tor for awak en ing that—when I
have de vel oped & cul ti vated it—will lead me to such as a state that,
dwelling by means of it, I will dis cern, ‘Birth is ended, the holy life ful -
filled, the task done. There is noth ing fur ther for the sake of this world.’

“This, lord, is the path I have gained that—when I have de vel oped &
cul ti vated it—will lead me to such a state that, dwelling by means of it, I
will dis cern, ‘Birth is ended, the holy life ful filled, the task done. There is
noth ing fur ther for the sake of this world.’”

“Ex cel lent, Udāyin, ex cel lent. For this is the path that you have gained
that—when you have de vel oped & cul ti vated it—will lead you to such as
a state that, dwelling by means of it, you will dis cern, ‘Birth is ended, the
holy life ful filled, the task done. There is noth ing fur ther for the sake of
this world.’”

See also: AN 3:87–88
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Food (for the Fac tors for awak en ing)
 

Āhāra Sutta  (SN 46:51)

“Monks, I will teach you the feed ing & starv ing of the five hin drances
& of the seven fac tors for awak en ing. Lis ten & pay close at ten tion. I will
speak.…

Feed ing the hin drances

“And what is the food for the aris ing of unarisen sen sual de sire, or for
the growth & in crease of sen sual de sire once it has arisen? There is the
theme of beauty. To fos ter in ap pro pri ate at ten tion to it: This is the food
for the aris ing of unarisen sen sual de sire, or for the growth & in crease of
sen sual de sire once it has arisen.

“And what is the food for the aris ing of unarisen ill will, or for the
growth & in crease of ill will once it has arisen? There is the theme of ir ri -
ta tion. To fos ter in ap pro pri ate at ten tion to it: This is the food for the
aris ing of unarisen ill will, or for the growth & in crease of ill will once it
has arisen.

“And what is the food for the aris ing of unarisen sloth & drowsi ness, or
for the growth & in crease of sloth & drowsi ness once it has arisen? There
are bore dom, weari ness, yawn ing, drowsi ness af ter a meal, & slug gish -
ness of aware ness. To fos ter in ap pro pri ate at ten tion to them: This is the
food for the aris ing of unarisen sloth & drowsi ness, or for the growth &
in crease of sloth & drowsi ness once it has arisen.

“And what is the food for the aris ing of unarisen rest less ness & anx i ety,
or for the growth & in crease of rest less ness & anx i ety once it has arisen?
There is non-still ness of aware ness. To fos ter in ap pro pri ate at ten tion to
that: This is the food for the aris ing of unarisen rest less ness & anx i ety, or
for the growth & in crease of rest less ness & anx i ety once it has arisen.

“And what is the food for the aris ing of unarisen un cer tainty, or for
the growth & in crease of un cer tainty once it has arisen? There are phe -



530

nom ena that act as a foothold for un cer tainty. To fos ter in ap pro pri ate at -
ten tion to them: This is the food for the aris ing of unarisen un cer tainty,
or for the growth & in crease of un cer tainty once it has arisen.

Feed ing the fac tors for awak en ing

“Now, what is the food for the aris ing of unarisen mind ful ness as a fac -
tor for awak en ing, or for the growth & in crease of mind ful ness as a fac -
tor for awak en ing once it has arisen? There are men tal qual i ties that act
as a foothold for mind ful ness as a fac tor for awak en ing [well-pu ri fied
virtue & views made straight]. To fos ter ap pro pri ate at ten tion to them:
This is the food for the aris ing of unarisen mind ful ness as a fac tor for
awak en ing, or for the growth & in crease of mind ful ness as a fac tor for
awak en ing once it has arisen.

“And what is the food for the aris ing of unarisen anal y sis of qual i ties as
a fac tor for awak en ing, or for the growth & in crease of anal y sis of qual i -
ties… once it has arisen? There are men tal qual i ties that are skill ful &
un skill ful, blame wor thy & blame less, gross & re fined, sid ing with dark -
ness & with light. To fos ter ap pro pri ate at ten tion to them: This is the
food for the aris ing of unarisen anal y sis of qual i ties as a fac tor for awak -
en ing, or for the growth & in crease of anal y sis of qual i ties… once it has
arisen.

“And what is the food for the aris ing of unarisen per sis tence as a fac tor
for awak en ing, or for the growth & in crease of per sis tence… once it has
arisen? There is the po ten tial for eff ort, the po ten tial for ex er tion, the po -
ten tial for striv ing. To fos ter ap pro pri ate at ten tion to them: This is the
food for the aris ing of unarisen per sis tence as a fac tor for awak en ing, or
for the growth & in crease of per sis tence… once it has arisen.

“And what is the food for the aris ing of unarisen rap ture as a fac tor for
awak en ing, or for the growth & in crease of rap ture… once it has arisen?
There are men tal qual i ties that act as a foothold for rap ture as a fac tor for
awak en ing. To fos ter ap pro pri ate at ten tion to them: This is the food for
the aris ing of unarisen rap ture as a fac tor for awak en ing, or for the
growth & in crease of rap ture… once it has arisen.



531

“And what is the food for the aris ing of unarisen calm as a fac tor for
awak en ing, or for the growth & in crease of calm… once it has arisen?
There is phys i cal calm & there is men tal calm. To fos ter ap pro pri ate at -
ten tion to them: This is the food for the aris ing of unarisen calm as a fac -
tor for awak en ing, or for the growth & in crease of calm… once it has
arisen.

“And what is the food for the aris ing of unarisen con cen tra tion as a fac -
tor for awak en ing, or for the growth & in crease of con cen tra tion… once
it has arisen? There are themes for tran quil ity, themes for non-dis trac tion
[these are the four es tab lish ings of mind ful ness—see MN 44]. To fos ter
ap pro pri ate at ten tion to them: This is the food for the aris ing of
unarisen con cen tra tion as a fac tor for awak en ing, or for the growth &
in crease of con cen tra tion… once it has arisen.

“And what is the food for the aris ing of unarisen equa nim ity as a fac -
tor for awak en ing, or for the growth & in crease of equa nim ity… once it
has arisen? There are men tal qual i ties that act as a foothold for equa nim -
ity as a fac tor for awak en ing. To fos ter ap pro pri ate at ten tion to them:
This is the food for the aris ing of unarisen equa nim ity as a fac tor for
awak en ing, or for the growth & in crease of equa nim ity as a fac tor for
awak en ing once it has arisen.

Starv ing the hin drances

“Now, what is lack of food for the aris ing of unarisen sen sual de sire,
or for the growth & in crease of sen sual de sire once it has arisen? There is
the theme of unattrac tive ness. To fos ter ap pro pri ate at ten tion to it: This
is lack of food for the aris ing of unarisen sen sual de sire, or for the
growth & in crease of sen sual de sire once it has arisen.

“And what is lack of food for the aris ing of unarisen ill will, or for the
growth & in crease of ill will once it has arisen? There is aware ness-re lease
[through good will, com pas sion, em pa thetic joy, or equa nim ity]. To fos -
ter ap pro pri ate at ten tion to that: This is lack of food for the aris ing of
unarisen ill will, or for the growth & in crease of ill will once it has
arisen.
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“And what is lack of food for the aris ing of unarisen sloth & drowsi -
ness, or for the growth & in crease of sloth & drowsi ness once it has
arisen? There is the po ten tial for eff ort, the po ten tial for ex er tion, the po -
ten tial for striv ing. To fos ter ap pro pri ate at ten tion to them: This is lack
of food for the aris ing of unarisen sloth & drowsi ness, or for the growth
& in crease of sloth & drowsi ness once it has arisen.

“And what is lack of food for the aris ing of unarisen rest less ness & anx -
i ety, or for the growth & in crease of rest less ness & anx i ety once it has
arisen? There is still ness of aware ness. To fos ter ap pro pri ate at ten tion to
that: This is lack of food for the aris ing of unarisen rest less ness & anx i -
ety, or for the growth & in crease of rest less ness & anx i ety once it has
arisen.

“And what is lack of food for the aris ing of unarisen un cer tainty, or
for the growth & in crease of un cer tainty once it has arisen? There are
men tal qual i ties that are skill ful & un skill ful, blame wor thy & blame less,
gross & re fined, sid ing with dark ness & with light. To fos ter ap pro pri ate
at ten tion to them: This is lack of food for the aris ing of unarisen un cer -
tainty, or for the growth & in crease of un cer tainty once it has arisen.

Starv ing the fac tors for awak en ing

“Now, what is lack of food for the aris ing of unarisen mind ful ness as a
fac tor for awak en ing, or for the growth & in crease of mind ful ness as a
fac tor for awak en ing once it has arisen? There are men tal qual i ties that
act as a foothold for mind ful ness as a fac tor for awak en ing. Not fos ter ing
at ten tion to them: This is lack of food for the aris ing of unarisen mind -
ful ness as a fac tor for awak en ing, or for the growth & in crease of mind -
ful ness as a fac tor for awak en ing once it has arisen.

“And what is lack of food for the aris ing of unarisen anal y sis of qual i -
ties as a fac tor for awak en ing, or for the growth & in crease of anal y sis of
qual i ties… once it has arisen? There are men tal qual i ties that are skill ful
& un skill ful, blame wor thy & blame less, gross & re fined, sid ing with
dark ness & with light. Not fos ter ing at ten tion to them: This is lack of
food for the aris ing of unarisen anal y sis of qual i ties as a fac tor for awak -
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en ing, or for the growth & in crease of anal y sis of qual i ties… once it has
arisen.

“And what is lack of food for the aris ing of unarisen per sis tence as a
fac tor for awak en ing, or for the growth & in crease of per sis tence… once
it has arisen? There is the po ten tial for eff ort, the po ten tial for ex er tion,
the po ten tial for striv ing. Not fos ter ing at ten tion to them: This is lack of
food for the aris ing of unarisen per sis tence as a fac tor for awak en ing, or
for the growth & in crease of per sis tence… once it has arisen.

“And what is lack of food for the aris ing of unarisen rap ture as a fac tor
for awak en ing, or for the growth & in crease of rap ture… once it has
arisen? There are men tal qual i ties that act as a foothold for rap ture as a
fac tor for awak en ing. Not fos ter ing at ten tion to them: This is lack of
food for the aris ing of unarisen rap ture as a fac tor for awak en ing, or for
the growth & in crease of rap ture… once it has arisen.

“And what is lack of food for the aris ing of unarisen calm as a fac tor
for awak en ing, or for the growth & in crease of calm… once it has arisen?
There is phys i cal calm & there is men tal calm. Not fos ter ing at ten tion to
them: This is lack of food for the aris ing of unarisen calm as a fac tor for
awak en ing, or for the growth & in crease of calm… once it has arisen.

“And what is lack of food for the aris ing of unarisen con cen tra tion as a
fac tor for awak en ing, or for the growth & in crease of con cen tra tion…
once it has arisen? There are the themes for tran quil ity, themes for non-
dis trac tion. Not fos ter ing at ten tion to them: This is lack of food for the
aris ing of unarisen con cen tra tion as a fac tor for awak en ing, or for the
growth & in crease of con cen tra tion… once it has arisen.

“And what is lack of food for the aris ing of unarisen equa nim ity as a
fac tor for awak en ing, or for the growth & in crease of equa nim ity as a
fac tor for awak en ing once it has arisen? There are men tal qual i ties that
act as a foothold for equa nim ity as a fac tor for awak en ing. Not fos ter ing
at ten tion to them: This is lack of food for the aris ing of unarisen equa -
nim ity as a fac tor for awak en ing, or for the growth & in crease of equa -
nim ity as a fac tor for awak en ing once it has arisen.”

See also: MN 2; SN 22:122; AN 5:51
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An Ex po si tion
 

Pariyāya Sutta  (SN 46:52)

Then, early in the morn ing, a large num ber of monks ad justed their
lower robes and, tak ing their bowls & outer robes, went into Sā vatthī for
alms. Then the thought oc curred to them, “It’s still too early to go for
alms in Sā vatthī. Why don’t we go to the park of the wan der ers of other
sects?”

So the monks went to the park of the wan der ers of other sects. On ar -
rival, they ex changed cour te ous greet ings with the wan der ers of other
sects. Af ter an ex change of friendly greet ings & cour te sies, they sat to
one side.

As they were sit ting there, the wan der ers of other sects said to them,
“Friends, Go tama the con tem pla tive teaches the Dhamma to his dis ci -
ples in this way: ‘Come, monks—aban don ing the five hin drances, the
cor rup tions of aware ness that weaken dis cern ment—de velop the seven
fac tors for awak en ing as they have come to be.’

“Now, friends, we too teach our dis ci ples in this way: ‘Come, you
friends—aban don ing the five hin drances, the cor rup tions of aware ness
that weaken dis cern ment—de velop the seven fac tors for awak en ing as
they have come to be.’

“So, friends, what diff er ence, what dis tinc tion, what dis tin guish ing
fac tor is there here be tween Go tama the con tem pla tive and us, when
com par ing Dhamma teach ing with Dhamma teach ing, in struc tion with
in struc tion?”

Then the monks nei ther de lighted in the words of the wan der ers of
other sects, nor did they re ject them. With out de light ing or re ject ing,
they got up from their seats and left, (think ing,) “We will learn the
mean ing of these words in the pres ence of the Blessed One.”

So, hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, the monks went to the Blessed One and, on ar rival,
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hav ing bowed down to him, sat to one side. As they were sit ting there
they [told him what had hap pened].

“Monks, when wan der ers of other sects speak in that way, they should
be ad dressed in this way: ‘But friends, is there an ex po si tion, fol low ing
which, the five hin drances be come ten, and the seven fac tors for awak en -
ing four teen?’

“Be ing asked in this way, the wan der ers of other sects will be un able
to re spond and, on top of that, will fall into vex a tion. Why is that? Be -
cause it lies be yond their range. Monks, I don’t see any one in this cos -
mos with its devas, Māras, & Brah mās, in this gen er a tion with its con -
tem pla tives & brah mans, its roy alty & com mon folk, who would sat isfy
the mind with their an swer to these ques tions, aside from the Tathā gata,
a dis ci ple of the Tathā gata, or one who had heard it from them.

“And which, monks, is the ex po si tion, fol low ing which, the five hin -
drances be come ten?

“Any sen sual de sire for what is in ter nal is a hin drance. Any sen sual
de sire for what is ex ter nal is a hin drance. Thus what comes un der the
head ing of ‘the hin drance of sen sual de sire’ be comes, by means of this
ex po si tion, twofold.

“Any ill will for what is in ter nal is a hin drance. Any ill will for what is
ex ter nal is a hin drance. Thus what comes un der the head ing of ‘the hin -
drance of ill will’ be comes, by means of this ex po si tion, twofold.

“Any sloth is a hin drance. Any drowsi ness is a hin drance. Thus what
comes un der the head ing of ‘the hin drance of sloth & drowsi ness’ be -
comes, by means of this ex po si tion, twofold.

“Any rest less ness is a hin drance. Any anx i ety is a hin drance. Thus
what comes un der the head ing of ‘the hin drance of rest less ness & anx i -
ety’ be comes, by means of this ex po si tion, twofold.

“Any un cer tainty over what is in ter nal is a hin drance. Any un cer -
tainty over what is ex ter nal is a hin drance. Thus what comes un der the
head ing of ‘the hin drance of un cer tainty’ be comes, by means of this ex -
po si tion, twofold.

“This, monks, is the ex po si tion, fol low ing which, the five hin drances
be come ten.
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“And which is the ex po si tion, fol low ing which, the seven fac tors for
awak en ing be come four teen?

“Any mind ful ness con cern ing in ter nal qual i ties is mind ful ness as a
fac tor for awak en ing. Any mind ful ness con cern ing ex ter nal qual i ties is
mind ful ness as a fac tor for awak en ing. Thus what comes un der the head -
ing of ‘mind ful ness as a fac tor for awak en ing’ be comes, by means of this
ex po si tion, twofold.

“When ever one, with dis cern ment, in ves ti gates, care fully at tends to,
and makes an ex am i na tion of in ter nal qual i ties, that is anal y sis of qual i -
ties as a fac tor for awak en ing. When ever one, with dis cern ment, in ves ti -
gates, care fully at tends to, and makes an ex am i na tion of ex ter nal qual i -
ties, that is anal y sis of qual i ties as a fac tor for awak en ing. Thus what
comes un der the head ing of ‘anal y sis of qual i ties as a fac tor for awak en -
ing’ be comes, by means of this ex po si tion, twofold.

“Any bod ily per sis tence is per sis tence as a fac tor for awak en ing. Any
men tal per sis tence is per sis tence as a fac tor for awak en ing. Thus what
comes un der the head ing of ‘per sis tence as a fac tor for awak en ing’ be -
comes, by means of this ex po si tion, twofold.

“Any rap ture ac com pa nied by di rected thought & eval u a tion is rap -
ture as a fac tor for awak en ing. Any rap ture un ac com pa nied by di rected
thought & eval u a tion is rap ture as a fac tor for awak en ing. Thus what
comes un der the head ing of ‘rap ture as a fac tor for awak en ing’ be comes,
by means of this ex po si tion, twofold.

“Any bod ily calm is calm as a fac tor for awak en ing. Any men tal calm
is calm as a fac tor for awak en ing. Thus what comes un der the head ing of
‘calm as a fac tor for awak en ing’ be comes, by means of this ex po si tion,
twofold.

“Any con cen tra tion ac com pa nied by di rected thought & eval u a tion is
con cen tra tion as a fac tor for awak en ing. Any con cen tra tion un ac com pa -
nied by di rected thought & eval u a tion is con cen tra tion as a fac tor for
awak en ing. Thus what comes un der the head ing of ‘con cen tra tion as a
fac tor for awak en ing’ be comes, by means of this ex po si tion, twofold.

“Any equa nim ity con cern ing in ter nal qual i ties is equa nim ity as a fac -
tor for awak en ing. Any equa nim ity con cern ing ex ter nal qual i ties is equa -
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nim ity as a fac tor for awak en ing. Thus what comes un der the head ing of
‘equa nim ity as a fac tor for awak en ing’ be comes, by means of this ex po si -
tion, twofold.

“This, monks, is the ex po si tion, fol low ing which, the seven fac tors for
awak en ing are four teen.”

See also: DN 22; MN 137; SN 45:8

Fire
 

Aggi Sutta  (SN 46:53)

Then, early in the morn ing, a large num ber of monks ad justed their
lower robes and, tak ing their bowls & outer robes, went into Sā vatthī for
alms. Then the thought oc curred to them, “It’s still too early to go for
alms in Sā vatthī. Why don’t we go to the park of the wan der ers of other
sects?”

So the monks went to the park of the wan der ers of other sects. On ar -
rival, they ex changed cour te ous greet ings with the wan der ers of other
sects. Af ter an ex change of friendly greet ings & cour te sies, they sat to
one side.

As they were sit ting there, the wan der ers of other sects said to them,
“Friends, Go tama the con tem pla tive teaches the Dhamma to his dis ci -
ples in this way: ‘Come, monks—aban don ing the five hin drances, the
cor rup tions of aware ness that weaken dis cern ment—de velop the seven
fac tors for awak en ing as they have come to be.’

“Now, friends, we too teach our dis ci ples in this way: ‘Come, you
friends—aban don ing the five hin drances, the cor rup tions of aware ness
that weaken dis cern ment—de velop the seven fac tors for awak en ing as
they have come to be.’

“So, friends, what diff er ence, what dis tinc tion, what dis tin guish ing
fac tor is there here be tween Go tama the con tem pla tive and us, when
com par ing Dhamma teach ing with Dhamma teach ing, in struc tion with
in struc tion?”
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Then the monks nei ther de lighted in the words of the wan der ers of
other sects, nor did they re ject them. With out de light ing or re ject ing,
they got up from their seats and left, (think ing,) “We will learn the
mean ing of these words in the pres ence of the Blessed One.”

So, hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, the monks went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there
they [told him what had hap pened].

“Monks, when wan der ers of other sects speak in that way, they should
be ad dressed in this way: ‘Friends, on any oc ca sion when the mind is
slug gish, which of the fac tors of awak en ing is that the wrong time to de -
velop? Which of the fac tors of awak en ing is that the right time to de -
velop? And on any oc ca sion when the mind is rest less, which of the fac -
tors of awak en ing is that the wrong time to de velop? Which of the fac -
tors of awak en ing is that the right time to de velop?’

“Be ing asked in this way, the wan der ers of other sects will be un able
to re spond and, on top of that, will fall into vex a tion. Why is that? Be -
cause it lies be yond their range. Monks, I don’t see any one in this cos -
mos with its devas, Māras, & Brah mās, in this gen er a tion with its con -
tem pla tives & brah mans, its roy alty & com mon folk, who would sat isfy
the mind with their an swer to these ques tions, aside from the Tathā gata,
a dis ci ple of the Tathā gata, or one who had heard it from them.

“Now, monks, on any oc ca sion when the mind is slug gish, that is the
wrong time to de velop calm as a fac tor for awak en ing, con cen tra tion as a
fac tor for awak en ing, equa nim ity as a fac tor for awak en ing. Why is that?
The slug gish mind is hard to raise up by those men tal qual i ties. Just as if
a man, want ing to make a small fire blaze up, were to place wet grass in
it, wet cow dung, & wet sticks; were to give it a spray of wa ter and
smother it with dust. Is it pos si ble that he would make the small fire
blaze up?”

“No, lord.”

“In the same way, monks, on any oc ca sion the mind is slug gish, that
is the wrong time to de velop calm as a fac tor for awak en ing, con cen tra -
tion as a fac tor for awak en ing, equa nim ity as a fac tor for awak en ing.
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Why is that? The slug gish mind is hard to raise up by those men tal qual i -
ties.

“Now, on any oc ca sion when the mind is slug gish, that is the right
time to de velop anal y sis of qual i ties as a fac tor for awak en ing, per sis -
tence as a fac tor for awak en ing, rap ture as a fac tor for awak en ing. Why is
that? The slug gish mind is easy to raise up by those men tal qual i ties. Just
as if a man, want ing to make a small fire blaze up, were to place dry grass
in it, dry cow dung, & dry sticks; were to blow on it with his mouth and
not smother it with dust. Is it pos si ble that he would make the small fire
blaze up?

“Yes, lord.

“In the same way, monks, on any oc ca sion when the mind is slug gish,
that is the right time to de velop anal y sis of qual i ties as a fac tor for awak -
en ing, per sis tence as a fac tor for awak en ing, rap ture as a fac tor for awak -
en ing. Why is that? The slug gish mind is easy to raise up by those men tal
qual i ties.

“Now, on any oc ca sion when the mind is rest less, that is the wrong
time to de velop anal y sis of qual i ties as a fac tor for awak en ing, per sis -
tence as a fac tor for awak en ing, rap ture as a fac tor for awak en ing. Why is
that? The rest less mind is hard to still with those men tal qual i ties. Just as
if a man, want ing to put out a large fire, were to place dry grass in it, dry
cow dung, & dry sticks; were to blow on it with his mouth and not
smother it with dust. Is it pos si ble that he would put it out?”

“No, lord.”

“In the same way, monks, on any oc ca sion when the mind is rest less,
that is the wrong time to de velop anal y sis of qual i ties as a fac tor for
awak en ing, per sis tence as a fac tor for awak en ing, rap ture as a fac tor for
awak en ing. Why is that? The rest less mind is hard to still with those
men tal qual i ties.

“Now, on oc ca sions when the mind is rest less, that is the right time to
de velop calm as a fac tor for awak en ing, con cen tra tion as a fac tor for
awak en ing, equa nim ity as a fac tor for awak en ing. Why is that? The rest -
less mind is easy to still with those men tal qual i ties. Just as if a man,
want ing to put out a large fire, were to place wet grass in it, wet cow



540

dung, & wet sticks; were to give it a spray of wa ter and smother it with
dust. Is it pos si ble that he would put it out?”

“Yes, lord.”

“In the same way, monks, when the mind is rest less, that is the right
time to de velop calm as a fac tor for awak en ing, con cen tra tion as a fac tor
for awak en ing, equa nim ity as a fac tor for awak en ing. Why is that? The
rest less mind is easy to still with those men tal qual i ties.

“As for mind ful ness, I tell you, that serves ev ery pur pose.”

See also: MN 101; SN 47:8; SN 51:20; AN 3:103

Good will
 

Mettā Sutta  (SN 46:54)

On one oc ca sion the Blessed One was stay ing among the Koliyans.
Now there is a Koliyan town named Halid davasana. Then, early in the
morn ing, a large num ber of monks ad justed their lower robes and, tak -
ing their bowls & outer robes, went into Halid davasana for alms. Then
the thought oc curred to them, “It’s still too early to go for alms in Halid -
davasana. Why don’t we go to the park of the wan der ers of other sects?”

So the monks went to the park of the wan der ers of other sects. On ar -
rival, they ex changed cour te ous greet ings with the wan der ers of other
sects. Af ter an ex change of friendly greet ings & cour te sies, they sat to
one side.

As they were sit ting there, the wan der ers of other sects said to them,
“Friends, Go tama the con tem pla tive teaches the Dhamma to his dis ci -
ples in this way: ‘Come, monks—aban don ing the five hin drances, the
cor rup tions of aware ness that weaken dis cern ment—keep per vad ing the
first di rec tion [the east] with an aware ness im bued with good will, like -
wise the sec ond, like wise the third, like wise the fourth. Thus above, be -
low, & all around, ev ery where, in its en tirety, keep per vad ing the all-en -
com pass ing cos mos with an aware ness im bued with good will—abun -
dant, en larged, im mea sur able, with out hos til ity, with out ill will.
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“‘Keep per vad ing the first di rec tion with an aware ness im bued with
com pas sion.…

“‘Keep per vad ing the first di rec tion with an aware ness im bued with
em pa thetic joy.…

“‘Keep per vad ing the first di rec tion with an aware ness im bued with
equa nim ity, like wise the sec ond, like wise the third, like wise the fourth.
Thus above, be low, & all around, ev ery where, in its en tirety, keep per -
vad ing the all-en com pass ing cos mos with an aware ness im bued with
equa nim ity—abun dant, en larged, im mea sur able, with out hos til ity, with -
out ill will.’

“Now, friends, we too teach our dis ci ples in this way: ‘Come, you
friends—aban don ing the five hin drances, the cor rup tions of aware ness
that weaken dis cern ment—keep per vad ing the first di rec tion [the east]
with an aware ness im bued with good will, like wise the sec ond, like wise
the third, like wise the fourth. Thus above, be low, & all around, ev ery -
where, in its en tirety, keep per vad ing the all-en com pass ing cos mos with
an aware ness im bued with good will—abun dant, en larged, im mea sur -
able, with out hos til ity, with out ill will.

“‘Keep per vad ing the first di rec tion with an aware ness im bued with
com pas sion.…

“‘Keep per vad ing the first di rec tion with an aware ness im bued with
em pa thetic joy.…

“‘Keep per vad ing the first di rec tion with an aware ness im bued with
equa nim ity, like wise the sec ond, like wise the third, like wise the fourth.
Thus above, be low, & all around, ev ery where, in its en tirety, keep per -
vad ing the all-en com pass ing cos mos with an aware ness im bued with
equa nim ity—abun dant, en larged, im mea sur able, with out hos til ity, with -
out ill will.’

“So, friends, what diff er ence, what dis tinc tion, what dis tin guish ing
fac tor is there here be tween Go tama the con tem pla tive and us, when
com par ing Dhamma teach ing with Dhamma teach ing, in struc tion with
in struc tion?”

Then the monks nei ther de lighted in the words of the wan der ers of
other sects, nor did they re ject them. With out de light ing or re ject ing,
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they got up from their seats and left, (think ing,) “We will learn the
mean ing of these words in the pres ence of the Blessed One.”

So, hav ing gone for alms in Halid davasana, af ter the meal, re turn ing
from their alms round, the monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there they [told him what had hap pened].

“Monks, when wan der ers of other sects speak in that way, they should
be ad dressed in this way: ‘But how, friends, is aware ness-re lease1 through
good will de vel oped, what is its des ti na tion, what is its ex cel lence, its
fruit, & its con sum ma tion? How is aware ness-re lease through com pas -
sion de vel oped, what is its des ti na tion, what is its ex cel lence, its fruit, &
its con sum ma tion? How is aware ness-re lease through em pa thetic joy de -
vel oped, what is its des ti na tion, what is its ex cel lence, its fruit, & its con -
sum ma tion? How is aware ness-re lease through equa nim ity de vel oped,
what is its des ti na tion, what is its ex cel lence, its fruit, & its con sum ma -
tion?’

“Be ing asked in this way, the wan der ers of other sects will be un able
to re spond and, on top of that, will fall into vex a tion. Why is that? Be -
cause it lies be yond their range. Monks, I don’t see any one in this cos -
mos with its devas, Māras, & Brah mās, in this gen er a tion with its con -
tem pla tives & brah mans, its roy alty & com mon folk, who would sat isfy
the mind with their an swer to these ques tions, aside from the Tathā gata,
a dis ci ple of the Tathā gata, or one who had heard it from them.

“And how, monks, is aware ness-re lease through good will de vel oped,
what is its des ti na tion, what is its ex cel lence, its fruit, & its con sum ma -
tion?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing ac com pa nied by good will, de pen dent on seclu sion, de pen -
dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting go. He
de vel ops anal y sis of qual i ties as a fac tor for awak en ing… per sis tence as a
fac tor for awak en ing… rap ture as a fac tor for awak en ing… calm as a fac -
tor for awak en ing… con cen tra tion as a fac tor for awak en ing… equa nim ity
as a fac tor for awak en ing ac com pa nied by good will, de pen dent on seclu -
sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let -
ting go. If he wants, he re mains per cip i ent of loath some ness in the pres -
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ence of what is not loath some. If he wants, he re mains per cip i ent of un -
loath some ness in the pres ence of what is loath some. If he wants, he re -
mains per cip i ent of loath some ness in the pres ence of what is not loath -
some & what is. If he wants, he re mains per cip i ent of un loath some ness
in the pres ence of what is loath some & what is not. If he wants—in the
pres ence of what is loath some & what is not—cut ting him self off from
both, he re mains equani mous, alert, & mind ful. Or he may en ter & re -
main in the beau ti ful lib er a tion. I tell you, monks, aware ness-re lease
through good will has the beau ti ful as its ex cel lence—in the case of one
who has pen e trated to no higher re lease.2

“And how is aware ness-re lease through com pas sion de vel oped, what is
its des ti na tion, what is its ex cel lence, its fruit, & its con sum ma tion?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing ac com pa nied by com pas sion, de pen dent on seclu sion, de -
pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting go.
He de vel ops anal y sis of qual i ties as a fac tor for awak en ing… per sis tence
as a fac tor for awak en ing… rap ture as a fac tor for awak en ing… calm as a
fac tor for awak en ing… con cen tra tion as a fac tor for awak en ing… equa -
nim ity as a fac tor for awak en ing ac com pa nied by com pas sion, de pen -
dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re -
sult ing in let ting go. If he wants, he re mains per cip i ent of loath some ness
in the pres ence of what is not loath some. If he wants, he re mains per cip -
i ent of un loath some ness in the pres ence of what is loath some. If he
wants, he re mains per cip i ent of loath some ness in the pres ence of what is
not loath some & what is. If he wants, he re mains per cip i ent of un loath -
some ness in the pres ence of what is loath some & what is not. If he wants
—in the pres ence of what is loath some & what is not—cut ting him self
off from both, he re mains equani mous, alert, & mind ful. Or, with the
com plete tran scend ing of per cep tions of (phys i cal) form, with the dis ap -
pear ance of per cep tions of re sis tance, and not at tend ing to per cep tions
of mul ti plic ity, (per ceiv ing,) ‘In fi nite space,’ he en ters & re mains in the
sphere of the in fini tude of space. I tell you, monks, aware ness-re lease
through com pas sion has the sphere of the in fini tude of space as its ex cel -
lence—in the case of one who has pen e trated to no higher re lease.3
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“And how is aware ness-re lease through em pa thetic joy de vel oped, what
is its des ti na tion, what is its ex cel lence, its fruit, & its con sum ma tion?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing ac com pa nied by em pa thetic joy, de pen dent on seclu sion, de -
pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting go.
He de vel ops anal y sis of qual i ties as a fac tor for awak en ing… per sis tence
as a fac tor for awak en ing… rap ture as a fac tor for awak en ing… calm as a
fac tor for awak en ing… con cen tra tion as a fac tor for awak en ing… equa -
nim ity as a fac tor for awak en ing ac com pa nied by em pa thetic joy, de pen -
dent on seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re -
sult ing in let ting go. If he wants, he re mains per cip i ent of loath some ness
in the pres ence of what is not loath some. If he wants, he re mains per cip -
i ent of un loath some ness in the pres ence of what is loath some. If he
wants, he re mains per cip i ent of loath some ness in the pres ence of what is
not loath some & what is. If he wants, he re mains per cip i ent of un loath -
some ness in the pres ence of what is loath some & what is not. If he wants
—in the pres ence of what is loath some & what is not—cut ting him self
off from both, he re mains equani mous, alert, & mind ful. Or, with the
com plete tran scend ing of the sphere of the in fini tude of space, (per ceiv -
ing,) ‘In fi nite con scious ness,’ he en ters & re mains in the sphere of the in -
fini tude of con scious ness. I tell you, monks, aware ness-re lease through
em pa thetic joy has the sphere of the in fini tude of con scious ness as its ex -
cel lence—in the case of one who has pen e trated to no higher re lease.

“And how is aware ness-re lease through equa nim ity de vel oped, what is
its des ti na tion, what is its ex cel lence, its fruit, & its con sum ma tion?

“There is the case where a monk de vel ops mind ful ness as a fac tor for
awak en ing ac com pa nied by equa nim ity, de pen dent on seclu sion, de pen -
dent on dis pas sion, de pen dent on ces sa tion, re sult ing in let ting go. He
de vel ops anal y sis of qual i ties as a fac tor for awak en ing… per sis tence as a
fac tor for awak en ing… rap ture as a fac tor for awak en ing… calm as a fac -
tor for awak en ing… con cen tra tion as a fac tor for awak en ing… equa nim -
ity as a fac tor for awak en ing ac com pa nied by equa nim ity, de pen dent on
seclu sion, de pen dent on dis pas sion, de pen dent on ces sa tion, re sult ing in
let ting go. If he wants, he re mains per cip i ent of loath some ness in the
pres ence of what is not loath some. If he wants, he re mains per cip i ent of
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un loath some ness in the pres ence of what is loath some. If he wants, he
re mains per cip i ent of loath some ness in the pres ence of what is not loath -
some & what is. If he wants, he re mains per cip i ent of un loath some ness
in the pres ence of what is loath some & what is not. If he wants—in the
pres ence of what is loath some & what is not—cut ting him self off from
both, he re mains equani mous, alert, & mind ful. Or, with the com plete
tran scend ing of the sphere of the in fini tude of con scious ness, (per ceiv -
ing,) ‘There is noth ing,’ he en ters & re mains in the sphere of noth ing -
ness. I tell you, monks, aware ness-re lease through equa nim ity has the
sphere of noth ing ness as its ex cel lence—in the case of one who has pen e -
trated to no higher re lease.”

Notes

1. “Aware ness-re lease” (ceto-vimutti) is a state of mind re leased from pas -
sion. This can ei ther be the tem po rary re lease found in con cen tra tion (as
here) or the ara hant’s full re lease from pas sion. See AN 2:30.

2. The “beau ti ful” (subha) is a state of con cen tra tion that plays a role
equiv a lent to that of the fourth jhāna in lead ing to the form less jhā nas. See
MN 137 and SN 14:11 (also in The Wings to awak en ing, pas sages §163 and
§164).

3. AN 4:125, when read in con junc tion with AN 4:123, gives the im pres -
sion that the de vel op ment of good will as an im mea sur able state can lead
only to the first jhāna, and that the re main ing im mea sur able states can lead,
re spec tively, only to the sec ond, third, and fourth jhā nas. AN 8:70, on the
other hand, states that all four im mea sur able states can lead all the way to
the fourth jhāna, with out say ing that they can go no higher. The diff er ence
be tween AN 4:125 on the one hand, and AN 8:70 and this dis course on the
other, ap par ently lies in how the per son prac tic ing these im mea sur able
states re lates to them. In AN 4:125, the per son sim ply en joys the im mea sur -
able states as a plea sur able abid ing. In AN 8:70, the per son de lib er ately uses
the states as a ba sis for de vel op ing all the jhā nas. Sim i larly, in this sutta, the
per son de vel ops these states in con junc tion with all the fac tors for awak en -
ing.

See also: MN 21; MN 152; SN 54:8; AN 4:126; AN 11:16
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At Sālā
 

Sālā Sutta  (SN 47:4)

On one oc ca sion the Blessed One was stay ing among the Kos alans
near the brah man vil lage called Sālā. There he ad dressed the monks,
“Monks!”

“Yes, lord,” the monks re sponded to the Blessed One.

The Blessed One said, “Monks, the new monks—those who have not
long gone forth, who are new com ers in this Dhamma & Vinaya—
should be en cour aged, ex horted, & es tab lished by you in the four es tab -
lish ings of mind ful ness.

“Which four? ‘Come, friends. Re main fo cused on the body in & of it -
self—be ing ar dent, alert, uni fied, clear-minded, con cen trated, & sin gle-
minded1 for knowl edge of the body as it has come to be.

“‘Re main fo cused on feel ings in & of them selves—be ing ar dent, alert,
uni fied, clear-minded, con cen trated, & sin gle-minded for knowl edge of
feel ings as they have come to be.

“‘Re main fo cused on the mind in & of it self—be ing ar dent, alert,
uni fied, clear-minded, con cen trated, & sin gle-minded for knowl edge of
the mind as it has come to be.

“‘Re main fo cused on men tal qual i ties in & of them selves—be ing ar -
dent, alert, uni fied, clear-minded, con cen trated, & sin gle-minded for
knowl edge of men tal qual i ties as they have come to be.’

“Monks, even those who are in train ing,2—who have not at tained the
heart’s goal but re main in tent on the un sur passed safety from bondage
—even they re main fo cused on the body in & of it self—be ing ar dent,
alert, uni fied, clear-minded, con cen trated, & sin gle-minded for com pre -
hen sion of the body. They re main fo cused on feel ings in & of them -
selves… the mind in & of it self… men tal qual i ties in & of them selves—
be ing ar dent, alert, uni fied, clear-minded, con cen trated, & sin gle-
minded for com pre hen sion of men tal qual i ties.
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“Monks, even those who are ara hants—whose effl u ents are ended,
who have reached ful fill ment, done the task, laid down the bur den, at -
tained the true goal, to tally de stroyed the fet ter of be com ing, and who
are re leased through right gno sis—even they re main fo cused on the
body in & of it self—be ing ar dent, alert, uni fied, clear-minded, con cen -
trated, & sin gle-minded, dis joined from the body. They re main fo cused
on feel ings in & of them selves… the mind in & of it self… men tal qual i -
ties in & of them selves—be ing ar dent, alert, uni fied, clear-minded, con -
cen trated, & sin gle-minded, dis joined from men tal qual i ties.”

“Monks, the new monks, too—those who have not long gone forth,
who are new com ers in this Dhamma & Vinaya—should be en cour aged,
ex horted, and es tab lished by you in these four es tab lish ings of mind ful -
ness.”

Notes

1. Ek agga-citta. For the mean ing of this term, see AN 5:151, note 1. No -
tice that this sutta does not make a sharp dis tinc tion be tween mind ful ness
prac tice and con cen tra tion prac tice. See also MN 44 and AN 8:70.

2. A per son in train ing (sekha) is one who has at tained at least the first
level of awak en ing, but not yet the fi nal level.

See also: SN 22:122; SN 46:4; SN 52:9; SN 52:10; SN 54:11; AN 5:114

The Hawk
 

Sakuṇag ghi Sutta  (SN 47:6)

“Once a hawk sud denly swooped down on a quail and seized it. Then
the quail, as it was be ing car ried off by the hawk, lamented, ‘O, just my
bad luck and lack of merit that I was wan der ing out of my proper range
and into the ter ri tory of oth ers! If only I had kept to my proper range to -
day, to my own an ces tral ter ri tory, this hawk would have been no match
for me in bat tle.’

“‘But what is your proper range?’ the hawk asked. ‘What is your own
an ces tral ter ri tory?’
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“‘A newly plowed field with clumps of earth all turned up.’

“So the hawk, with out brag ging about its own strength, with out men -
tion ing its own strength, let go of the quail. ‘Go, quail, but even when
you have gone there you won’t es cape me.’

“Then the quail, hav ing gone to a newly plowed field with clumps of
earth all turned up and climb ing up on top of a large clump of earth,
stood taunt ing the hawk, ‘Now come and get me, you hawk! Now come
and get me, you hawk!’

“So the hawk, with out brag ging about its own strength, with out men -
tion ing its own strength, folded its two wings and sud denly swooped
down to ward the quail. When the quail knew, ‘The hawk is com ing at
me full speed,’ it slipped be hind the clump of earth, and right there the
hawk shat tered its own breast.

“This is what hap pens to any one who wan ders into what is not his
proper range and is the ter ri tory of oth ers.

“For this rea son, you should not wan der into what is not your proper
range and is the ter ri tory of oth ers. In one who wan ders into what is not
his proper range and is the ter ri tory of oth ers, Māra gains an open ing,
Māra gains a foothold. And what, for a monk, is not his proper range
and is the ter ri tory of oth ers? The five strings of sen su al ity. Which five?
Forms cog niz able by the eye—agree able, pleas ing, charm ing, en dear ing,
en tic ing, linked to sen sual de sire. Sounds cog niz able by the ear… Aro -
mas cog niz able by the nose… Fla vors cog niz able by the tongue… Tac tile
sen sa tions cog niz able by the body—agree able, pleas ing, charm ing, en -
dear ing, en tic ing, linked to sen sual de sire. These, for a monk, are not his
proper range and are the ter ri tory of oth ers.

“Wan der, monks, in what is your proper range, your own an ces tral
ter ri tory. In one who wan ders in what is his proper range, his own an ces -
tral ter ri tory, Māra gains no open ing, Māra gains no foothold. And what,
for a monk, is his proper range, his own an ces tral ter ri tory? The four es -
tab lish ings of mind ful ness. Which four? There is the case where a monk
re mains fo cused on the body in & of it self—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world. He re mains fo -
cused on feel ings in & of them selves… mind in & of it self… men tal
qual i ties in & of them selves—ar dent, alert, & mind ful—sub du ing greed
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& dis tress with ref er ence to the world. This, for a monk, is his proper
range, his own an ces tral ter ri tory.”

See also: SN 35:189; SN 35:199

The Mon key
 

Makkaṭa Sutta  (SN 47:7)

“There are in the Hi malayas, the king of moun tains, diffi  cult, un even
ar eas where nei ther mon keys nor hu man be ings wan der. There are diffi  -
cult, un even ar eas where mon keys wan der, but not hu man be ings. There
are level stretches of land, de light ful, where both mon keys and hu man
be ings wan der. In such spots hunters set a tar trap in the mon keys’
tracks, in or der to catch some mon keys. Those mon keys who are not
fool ish or care less by na ture, when they see the tar trap, will keep their
dis tance. But any mon key who is fool ish & care less by na ture comes up
to the tar trap and grabs it with its paw, which then gets stuck there.
Think ing, ‘I’ll free my paw,’ he grabs it with his other paw. That too gets
stuck. Think ing, ‘I’ll free both of my paws,’ he grabs it with his foot. That
too gets stuck. Think ing, ‘I’ll free both of my paws and my foot,’ he grabs
it with his other foot. That too gets stuck. Think ing, ‘I’ll free both of my
paws and my feet as well,’ he grabs it with his mouth. That too gets
stuck. So the mon key, snared in five ways, lies there whim per ing, hav ing
fallen on mis for tune, fallen on ruin, a prey to what ever the hunter wants
to do with him. Then the hunter, with out re leas ing the mon key, skew ers
him right there, picks him up, and goes off as he likes.

“This is what hap pens to any one who wan ders into what is not his
proper range and is the ter ri tory of oth ers.

“For this rea son, you should not wan der into what is not your proper
range and is the ter ri tory of oth ers. In one who wan ders into what is not
his proper range and is the ter ri tory of oth ers, Māra gains an open ing,
Māra gains a foothold. And what, for a monk, is not his proper range
and is the ter ri tory of oth ers? The five strings of sen su al ity. Which five?
Forms cog niz able by the eye—agree able, pleas ing, charm ing, en dear ing,
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en tic ing, linked to sen sual de sire. Sounds cog niz able by the ear… Aro -
mas cog niz able by the nose… Fla vors cog niz able by the tongue… Tac tile
sen sa tions cog niz able by the body—agree able, pleas ing, charm ing, en -
dear ing, en tic ing, linked to sen sual de sire. These, for a monk, are not his
proper range and are the ter ri tory of oth ers.

“Wan der, monks, in what is your proper range, your own an ces tral
ter ri tory. In one who wan ders in what is his proper range, his own an ces -
tral ter ri tory, Māra gains no open ing, Māra gains no foothold. And what,
for a monk, is his proper range, his own an ces tral ter ri tory? The four es -
tab lish ings of mind ful ness. Which four? There is the case where a monk
re mains fo cused on the body in & of it self—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world. He re mains fo -
cused on feel ings in & of them selves… mind in & of it self… men tal
qual i ties in & of them selves—ar dent, alert, & mind ful—sub du ing greed
& dis tress with ref er ence to the world. This, for a monk, is his proper
range, his own an ces tral ter ri tory.”

The Cook
 

Sūda Sutta  (SN 47:8)

“Sup pose that there is a fool ish, in com pe tent, un skill ful cook who
has pre sented a king or a king’s min is ter with var i ous kinds of curry:
mainly sour, mainly bit ter, mainly pep pery, mainly sweet, al ka line or
non-al ka line, salty or non-salty. He doesn’t take note of his mas ter, think -
ing, ‘To day my mas ter likes this curry, or he reaches out for that curry, or
he takes a lot of this curry, or he praises that curry. To day my mas ter likes
mainly sour curry.… To day my mas ter likes mainly bit ter curry… mainly
pep pery curry… mainly sweet curry… al ka line curry… non-al ka line
curry… salty curry… To day my mas ter likes non-salty curry, or he reaches
out for non-salty curry, or he takes a lot of non-salty curry, or he praises
non-salty curry.’ As a re sult, he is not re warded with cloth ing or wages or
gifts. Why is that? Be cause the fool ish, in com pe tent, un skill ful cook
doesn’t take note of his own mas ter.
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“In the same way, there is the case where a fool ish, in com pe tent, un -
skill ful monk re mains fo cused on the body in & of it self—ar dent, alert,
& mind ful—sub du ing greed & dis tress with ref er ence to the world. As
he re mains thus fo cused on the body in & of it self, his mind doesn’t be -
come con cen trated, his de file ments [Com men tary: the five hin drances]
are not aban doned. He doesn’t take note of that fact. He re mains fo cused
on feel ings in & of them selves… the mind in & of it self… men tal qual i -
ties in & of them selves—ar dent, alert, & mind ful—sub du ing greed &
dis tress with ref er ence to the world. As he re mains thus fo cused on men -
tal qual i ties in & of them selves, his mind doesn’t be come con cen trated,
his de file ments are not aban doned. He doesn’t take note of that fact. As
a re sult, he is not re warded with a pleas ant abid ing here & now, nor with
mind ful ness & alert ness. Why is that? Be cause the fool ish, in com pe tent,
un skill ful monk doesn’t take note of his own mind.

“Now sup pose that there is a wise, com pe tent, skill ful cook who has
pre sented a king or a king’s min is ter with var i ous kinds of curry: mainly
sour, mainly bit ter, mainly pep pery, mainly sweet, al ka line or non-al ka -
line, salty or non-salty. He takes note of his mas ter, think ing, ‘To day my
mas ter likes this curry, or he reaches out for that curry, or he takes a lot
of this curry or he praises that curry. To day my mas ter likes mainly sour
curry.… To day my mas ter likes mainly bit ter curry… mainly pep pery
curry… mainly sweet curry… al ka line curry… non-al ka line curry… salty
curry… To day my mas ter likes non-salty curry, or he reaches out for non-
salty curry, or he takes a lot of non-salty curry, or he praises non-salty
curry.’ As a re sult, he is re warded with cloth ing, wages, & gifts. Why is
that? Be cause the wise, com pe tent, skill ful cook takes note of his own
mas ter.

“In the same way, there is the case where a wise, com pe tent, skill ful
monk re mains fo cused on the body in & of it self… feel ings in & of
them selves… the mind in & of it self… men tal qual i ties in & of them -
selves—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. As he re mains thus fo cused on men tal qual i ties in &
of them selves, his mind be comes con cen trated, his de file ments are aban -
doned. He takes note of that fact. As a re sult, he is re warded with a pleas -
ant abid ing here & now, to gether with mind ful ness & alert ness. Why is
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that? Be cause the wise, com pe tent, skill ful monk takes note of his own
mind.”

See also: MN 101; SN 46:53; SN 51:20; AN 3:103; AN 8:70

At the Nuns’ Res i dence
 

Bhikkhun’up as saya Sutta  (SN 47:10)

The Blessed One was stay ing in Sā vatthī. Then Ven. Ānanda, early in
the morn ing—hav ing ad justed his lower robe and tak ing his bowl &
outer robe—went to a cer tain nuns’ res i dence. On ar rival, he sat down
on a seat laid out. Then a large num ber of nuns went to Ven. Ānanda
and, on ar rival, hav ing bowed down to him, sat to one side. As they were
sit ting there, they said to him, “Here, Ven. Ānanda, a large num ber of
nuns dwelling with their minds well-es tab lished in the four es tab lish ings
of mind ful ness are per ceiv ing grand, suc ces sive dis tinc tions.”

“That’s the way it is, sis ters. That’s the way it is. Any monk or nun
who dwells with mind well-es tab lished in the four es tab lish ings of mind -
ful ness may be ex pected to per ceive grand, suc ces sive dis tinc tions.”

Then Ven. Ānanda, hav ing gone for alms in Sā vatthī, af ter the meal,
re turn ing from his alms round, went to the Blessed One. On ar rival, hav -
ing bowed down to him, he sat to one side. As he was sit ting there he
(re ported his con ver sa tion with the nuns.)

“That’s the way it is, Ānanda. That’s the way it is. Any monk or nun
who dwells with mind well-es tab lished in the four es tab lish ings of mind -
ful ness, he/she may be ex pected to per ceive grand, suc ces sive dis tinc -
tions.

“There is the case where a monk re mains fo cused on the body in & of
it self—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. As he re mains thus fo cused on the body in & of it self,
a fever based on the body arises within his body, or there is slug gish ness
in his aware ness, or his mind be comes scat tered ex ter nally. He should
then di rect his mind to any in spir ing theme. As his mind is di rected to
any in spir ing theme, glad ness is born within him. In one who is glad -
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dened, rap ture is born. In one whose heart is en rap tured, the body grows
calm. His body calm, he feels plea sure. Feel ing plea sure, his mind grows
con cen trated. He re flects, ‘I have at tained the aim to which my mind was
di rected. Let me with draw (my mind from the in spir ing theme).’ He
with draws & en gages nei ther in di rected thought nor in eval u a tion. He
dis cerns that ‘I am not think ing or eval u at ing. I am in wardly mind ful &
at ease.’

“And fur ther, he re mains fo cused on feel ings… mind… men tal qual i -
ties in & of them selves—ar dent, alert, & mind ful—sub du ing greed &
dis tress with ref er ence to the world. As he re mains thus fo cused on men -
tal qual i ties in & of them selves, a fever based on men tal qual i ties arises
within his body, or there is slug gish ness in his aware ness, or his mind be -
comes scat tered ex ter nally. He should then di rect his mind to any in spir -
ing theme. As his mind is di rected to any in spir ing theme, glad ness is
born within him. In one who is glad dened, rap ture is born. In one
whose heart is en rap tured, the body grows calm. His body calm, he feels
plea sure. Feel ing plea sure, his mind grows con cen trated. He re flects, ‘I
have at tained the aim to which my mind was di rected. Let me with draw.’
He with draws & en gages nei ther in di rected thought nor in eval u a tion.
He dis cerns that ‘I am not think ing or eval u at ing. I am in wardly mind -
ful & at ease.’

“This, Ānanda, is de vel op ment based on di rect ing. And what is de vel -
op ment based on not di rect ing? A monk, when not di rect ing his mind
to ex ter nal things, dis cerns that ‘My mind is not di rected to ex ter nal
things. It is un con stricted [asaṅkhitta] front & back—re leased & undi -
rected. And then, I re main fo cused on the body in & of it self. I am ar -
dent, alert, mind ful, & at ease.’

“When not di rect ing his mind to ex ter nal things, he dis cerns, ‘My
mind is not di rected to ex ter nal things. It is un con stricted front & back
—re leased & undi rected. And then, I re main fo cused on feel ings…
mind… men tal qual i ties in & of them selves. I am ar dent, alert, mind ful,
& at ease.’

“This, Ānanda, is de vel op ment based on not di rect ing.1

“Now, Ānanda, I have taught you de vel op ment based on di rect ing
and de vel op ment based on not di rect ing. What a teacher should do out
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of com pas sion for his dis ci ples, seek ing their wel fare, that have I done
for you. Over there are (places to sit at) the roots of trees; over there,
empty dwellings. Prac tice jhāna, Ānanda. Don’t be heed less. Don’t later
fall into re morse. That is our mes sage to you all.”

That is what the Blessed One said. Grat i fied, Ven. Ānanda de lighted
in the Blessed One’s words.

Note

1. There is a con tro versy over how to un der stand the dis tinc tion drawn
here be tween di rect ing and not-di rect ing the mind.

One in ter pre ta tion, as sum ing that jhāna and the es tab lish ing of mind ful -
ness are two rad i cally diff er ent prac tices, ar gues that di rect ing the mind
refers to jhāna prac tice; and not-di rect ing the mind, to mind ful ness prac tice:
the for mer in duc ing a nar row range of aware ness; the lat ter, a broader, un -
con stricted one.

How ever, un con stricted doesn’t mean a broad range of aware ness. Ac cord -
ing to SN 51:20, con stricted sim ply means sloth ful or drowsy. So un con -

stricted means free of sloth and drowsi ness. And the Bud dha never drew a
rad i cal dis tinc tion be tween mind ful ness and jhāna: The four es tab lish ings
are the themes of jhāna (MN 44) and are them selves counted as a type of
con cen tra tion (AN 8:70).

Thus it is more likely that this dis course is ad dress ing a diff er ent is sue en -
tirely: how to deal with the mind both when it is amenable to set tling down
with any of the four frames of ref er ence used in es tab lish ing mind ful ness
and when it is not.

When the mind is not amenable, the med i ta tor can fol low the in struc -
tions for di rect ing it. Call to mind a sub sidiary theme that will glad den it or
chas ten it and al low it to set tle down. When it’s firmly set tled, drop any
think ing con nected with the sub sidiary theme, and this will bring the mind
to a state of mind ful ease equiv a lent to the sec ond jhāna, free from di rected
thought and eval u a tion.

On other oc ca sions, when the mind set tles down eas ily—when it drops
thoughts about ex ter nal pre oc cu pa tions and at the same time isn’t sloth ful
or drowsy—the med i ta tor can fol low the in struc tions for non-di rect ing the
mind. Sim ply note that the mind is re leased from dis trac tion and drowsi -
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ness, and it will nat u rally set tle into the ac tiv i ties of any one of the es tab lish -
ings of mind ful ness. This in turn will pro vide a theme for the prac tice of
jhāna.

In this way, the in struc tions here par al lel the ob ser va tion in MN 101 that
there are times when prob lems in the mind re spond to sim ple on-look ing
equa nim ity, and other times when they re quire con scious fab ri ca tion.

About Cunda (Ven. Sāriputta’s Pass ing Away)
 

Cunda Sutta  (SN 47:13)

On one oc ca sion the Blessed One was stay ing near Sā vatthī in Jeta’s
Grove, Anāthapiṇḍika’s monastery. Now at that time Ven. Sāriputta was
stay ing among the Mā gad hans in Nālaka vil lage—dis eased, in pain, se -
verely ill. Cunda the novice was his at ten dant. Then, be cause of that ill -
ness, Ven. Sāriputta to tally un bound.

So Cunda the novice, tak ing Ven. Sāriputta’s bowl & robes, went to
Ven. Ānanda in Jeta’s Grove, Anāthapiṇḍika’s monastery, near Sā vatthī,
and on ar rival, hav ing bowed down to him, sat to one side. As he was sit -
ting there he said to Ven. Ānanda: “Ven er a ble sir, Ven. Sāriputta has to -
tally un bound. Here are his bowl & robes.”

“Cunda, my friend, this news is rea son for see ing the Blessed One.
Come, let’s go to the Blessed One and re port this mat ter to him.”

“Yes, ven er a ble sir,” Cunda the novice re sponded to him.

So Ven. Ānanda & Cunda the novice went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, Ven. Ānanda said to the Blessed One, “Lord, just now Cunda the
novice said to me, ‘Ven er a ble sir, Ven. Sāriputta has to tally un bound.
Here are his bowl & robes.’ It was as if my body were drugged, I lost my
bear ings, things weren’t clear to me, on hear ing that Ven. Sāriputta had
to tally un bound.”

“But, Ānanda, when he to tally un bound, did Sāriputta take the ag gre -
gate of virtue along with him? Did he take the ag gre gate of con cen tra -
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tion… dis cern ment… re lease… the ag gre gate of knowl edge & vi sion of
re lease along with him?”

“No, lord, when he to tally un bound, Ven. Sāriputta didn’t take the
ag gre gate of virtue… con cen tra tion… dis cern ment… re lease… the ag -
gre gate of knowl edge & vi sion of re lease along with him. It’s just that he
was my in struc tor & coun selor, one who ex horted, urged, roused, & en -
cour aged me. He was tire less in teach ing the Dhamma, a help to his
com pan ions in the holy life. We miss the nour ish ment of his Dhamma,
the wealth of his Dhamma, his help in the Dhamma.”

“But, Ānanda, haven’t I al ready taught you the state of grow ing diff er -
ent with re gard to all things dear & ap peal ing, the state of be com ing sep -
a rate, the state of be com ing oth er wise? What else is there to ex pect? It’s
im pos si ble that one could for bid any thing born, ex is tent, fab ri cated, &
sub ject to dis in te gra tion from dis in te grat ing.

“Just as if the largest limb were to fall off of a great tree com posed of
heart wood, stand ing firm; in the same way, Sāriputta has to tally un -
bound from this great Saṅgha of monks com posed of heart wood, stand -
ing firm. What else is there to ex pect? It’s im pos si ble that one could for -
bid any thing born, ex is tent, fab ri cated, & sub ject to dis in te gra tion from
dis in te grat ing.

“There fore, Ānanda, each of you should re main with your self as an
is land, your self as your refuge, with out any thing else as a refuge. Re -
main with the Dhamma as an is land, the Dhamma as your refuge, with -
out any thing else as a refuge. And how does a monk re main with his self
as an is land, his self as his refuge, with out any thing else as a refuge? How
does he re main with the Dhamma as an is land, the Dhamma as his
refuge, with out any thing else as a refuge? There is the case where a monk
re mains fo cused on the body in & of it self—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world. He re mains fo -
cused on feel ings… mind… men tal qual i ties in & of them selves—ar -
dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world. This is how a monk re mains with his self as an is land, his self as
his refuge, with out any thing else as a refuge, with the Dhamma as an is -
land, the Dhamma as his refuge, with out any thing else as a refuge. For
those who—now or af ter I am gone—re main with their self as an is land,
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their self as their refuge, with out any thing else as a refuge, with the
Dhamma as an is land, the Dhamma as their refuge, with out any thing
else as a refuge, they will be the fore most of the monks: those who are
de sirous of train ing.”

See also: DN 16; MN 44; SN 21:2; SN 22:84; AN 5:49; AN 5:57

To Ut ti jya
 

Ut tiya Sutta  (SN 47:16)

At Sā vatthī. Then Ven. Ut tiya went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there, he
said to the Blessed One, “It would be good, lord, if the Blessed One
would teach me the Dhamma in brief so that, hav ing heard the
Dhamma from the Blessed One, I might dwell alone, se cluded, heed ful,
ar dent, & res o lute.”

“In that case, Ut tiya, pu rify the very ba sis with re gard to skill ful men -
tal qual i ties. And what is the ba sis of skill ful men tal qual i ties? Well-pu ri -
fied virtue & views made straight. Then, when your virtue is well pu ri -
fied and your views made straight, in de pen dence on virtue, es tab lished
in virtue, you should de velop the four es tab lish ings of mind ful ness.
Which four? There is the case where a monk re mains fo cused on the
body in & of it self—ar dent, alert, & mind ful—sub du ing greed & dis -
tress with ref er ence to the world. He re mains fo cused on feel ings in & of
them selves… mind in & of it self… men tal qual i ties in & of them selves
—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to
the world. When, in de pen dence on virtue, es tab lished in virtue, you de -
velop these four es tab lish ings of mind ful ness in this way, you will go be -
yond Māra’s realm.”

Then Ven. Ut tiya, de light ing in & ap prov ing of the Blessed One’s
words, got up from his seat, bowed down to the Blessed One, cir cled
around him, keep ing the Blessed One to his right side, and left. Then,
dwelling alone, se cluded, heed ful, ar dent, & res o lute, he in no long time
en tered & re mained in the supreme goal of the holy life for which clans -
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men rightly go forth from home into home less ness, di rectly know ing &
re al iz ing it for him self in the here & now. He knew: “Birth is ended, the
holy life ful filled, the task done. There is noth ing fur ther for the sake of
this world.” And thus Ven. Ut tiya be came an other one of the ara hants.

See also: DN 2; SN 45:8; AN 10:165

At Sedaka (The Ac ro bat)
 

Sedaka Sutta (1)  (SN 47:19)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sumb has. Now there is a Sumb han town named Sedaka. There the
Blessed One ad dressed the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “Once upon a time, monks, a bam boo ac ro bat,
hav ing erected a bam boo pole, ad dressed his as sis tant, Fry ing Pan:
‘Come, my dear Fry ing Pan. Climb up the bam boo pole and stand on
my shoul ders.’

“‘As you say, Mas ter,’ Fry ing Pan an swered the bam boo ac ro bat and,
climb ing the bam boo pole, stood on his shoul ders.

“So then the bam boo ac ro bat said to his as sis tant, ‘Now you watch af -
ter me, my dear Fry ing Pan, and I’ll watch af ter you. Thus, pro tect ing
each other, watch ing af ter each other, we’ll show off our skill, re ceive our
re ward, and come down safely from the bam boo pole.’

“When he had said this, Fry ing Pan said to him, ‘But that won’t do at
all, Mas ter. You watch af ter your self, and I’ll watch af ter my self, and thus
with each of us pro tect ing our selves, watch ing af ter our selves, we’ll show
off our skill, re ceive our re ward, and come down safely from the bam boo
pole.’

“What Fry ing Pan, the as sis tant, said to her Mas ter was the right way
in that case.

“Monks, the es tab lish ing of mind ful ness is to be prac ticed with the
thought, ‘I’ll watch af ter my self.’ The es tab lish ing of mind ful ness is to be
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prac ticed with the thought, ‘I’ll watch af ter oth ers.’ When watch ing af ter
your self, you watch af ter oth ers. When watch ing af ter oth ers, you watch
af ter your self.

“And how do you watch af ter oth ers when watch ing af ter your self?
Through cul ti vat ing (the prac tice), through de vel op ing it, through pur -
su ing it. This is how you watch af ter oth ers when watch ing af ter your -
self.

“And how do you watch af ter your self when watch ing af ter oth ers?
Through en durance, through harm less ness, through a mind of good will,
& through sym pa thy. This is how you watch af ter your self when watch -
ing af ter oth ers.

“The es tab lish ing of mind ful ness is to be prac ticed with the thought,
‘I’ll watch af ter my self.’ The es tab lish ing of mind ful ness is to be prac ticed
with the thought, ‘I’ll watch af ter oth ers.’ When watch ing af ter your self,
you watch af ter oth ers. When watch ing af ter oth ers, you watch af ter
your self.”

See also: MN 61; SN 10:4; AN 4:96; AN 4:99; AN 5:20

At Sedaka (The Beauty Queen)
 

Sedaka Sutta (2)  (SN 47:20)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sumb has. Now there is a Sumb han town named Sedaka. There the
Blessed One ad dressed the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “Sup pose, monks, that a large crowd of peo ple
were to come throng ing to gether, say ing, ‘The beauty queen! The beauty
queen!’ And sup pose that the beauty queen were highly ac com plished at
singing & danc ing, so that an even greater crowd would come throng -
ing, say ing, ‘The beauty queen is singing! The beauty queen is danc ing!’
Then a man would come along, de sir ing life & shrink ing from death,
de sir ing plea sure & ab hor ring pain. They would say to him, ‘Now look
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here, mis ter. You must take this bowl filled to the brim with oil and
carry it on your head in be tween the great crowd & the beauty queen. A
man with a raised sword will fol low right be hind you, and wher ever you
spill even a drop of oil, right there will he cut off your head.’ Now what
do you think, monks? Would that man, not pay ing at ten tion to the bowl
of oil, let him self get dis tracted out side?”

“No, lord.”

“I have given you this para ble to con vey a mean ing. The mean ing is
this: The bowl filled to the brim with oil stands for mind ful ness im -
mersed in the body. Thus you should train your selves: ‘We will de velop
mind ful ness im mersed in the body. We will pur sue it, hand it the reins,
take it as a ba sis, steady it, con sol i date it, and un der take it well.’ That is
how you should train your selves.”

See also: MN 119; SN 35:115; SN 35:206

To a Brah man
 

Brāh maṇa Sutta  (SN 47:25)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then a cer tain brah -
man went to the Blessed One and, on ar rival, ex changed cour te ous greet -
ings with him. Af ter an ex change of friendly greet ings & cour te sies, he
sat to one side. As he was sit ting there, he said to the Blessed One, “What
is the cause, Mas ter Go tama, what is the rea son why, when the Tathā gata
has to tally un bound, the True Dhamma does not last long? And what is
the cause, what is the rea son why, when the Tathā gata has to tally un -
bound, the True Dhamma does last long?”

“Brah man, it’s from the non-de vel op ment & non-pur suit of the four
es tab lish ings of mind ful ness that, when the Tathā gata has to tally un -
bound, the True Dhamma does not last long. And it’s from the de vel op -
ment & pur suit of the four es tab lish ings of mind ful ness that, when the
Tathā gata has to tally un bound, the True Dhamma does last long.
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“Which four? There is the case, brah man, where a monk re mains fo -
cused on the body in & of it self—ar dent, alert, & mind ful—sub du ing
greed & dis tress with ref er ence to the world. He re mains fo cused on feel -
ings in & of them selves… the mind in & of it self… men tal qual i ties in
& of them selves—ar dent, alert, & mind ful—sub du ing greed & dis tress
with ref er ence to the world.

“It’s from the non-de vel op ment & non-pur suit of these four es tab lish -
ings of mind ful ness, brah man, that, when the Tathā gata has to tally un -
bound, the True Dhamma does not last long. And it’s from the de vel op -
ment & pur suit of these four es tab lish ings of mind ful ness that, when the
Tathā gata has to tally un bound, the True Dhamma does last long.”

When this was said, the brah man said to the Blessed One, “Mag nifi  -
cent, Mas ter Go tama! Mag nifi  cent! Just as if he were to place up right
what was over turned, to re veal what was hid den, to show the way to one
who was lost, or to carry a lamp into the dark so that those with eyes
could see forms, in the same way has Mas ter Go tama—through many
lines of rea son ing—made the Dhamma clear. I go to Mas ter Go tama for
refuge, to the Dhamma, & to the Saṅgha of monks. May Mas ter Go tama
re mem ber me as a lay fol lower who has gone for refuge from this day
for ward, for life.”

See also: SN 16:13; SN 20:7; AN 1:140; AN 1:141; AN 5:79; AN 7:21; AN 7:56

Ne glected
 

Vi rad dha Sutta  (SN 47:33)

“Monks, those in whom the four es tab lish ings of mind ful ness are ne -
glected, in them the no ble eight fold1 path lead ing to the right end ing of
suff er ing & stress is ne glected. Those in whom the four es tab lish ings of
mind ful ness are aroused, in them the no ble eight fold path lead ing to the
right end ing of suff er ing & stress is aroused.

“Which four? There is the case where a monk re mains fo cused on the
body in & of it self—ar dent, alert, & mind ful—sub du ing greed & dis -
tress with ref er ence to the world. He re mains fo cused on feel ings in & of
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them selves… mind in & of it self… men tal qual i ties in & of them selves
—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to
the world.

“Those in whom these four es tab lish ings of mind ful ness are ne -
glected, in them the no ble eigth fold path lead ing to the right end ing of
suff er ing & stress is ne glected. Those in whom these four es tab lish ings
of mind ful ness are aroused, in them the no ble eight fold path lead ing to
the right end ing of suff er ing & stress is aroused.”

Note

1. The word “eight fold (aṭṭhaṅgiko)” ap pears in the Thai ver sion of this
sutta, but in none of the oth ers.

See also: SN 46:18

Mind ful  
 

Sata Sutta  (SN 47:35)

Near Sā vatthī. “Stay mind ful, monks, and alert. This is our in struc -
tion to you all.

“And how is a monk mind ful? There is the case where a monk re -
mains fo cused on the body in & of it self—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world. He re mains fo -
cused on feel ings… mind… men tal qual i ties in & of them selves—ar -
dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world. This is how a monk is mind ful.

“And how is a monk alert? There is the case where feel ings are known
to the monk as they arise, known as they per sist, known as they sub side.
Thoughts are known to him as they arise, known as they per sist, known
as they sub side. Per cep tions are known to him as they arise, known as
they per sist, known as they sub side. This is how a monk is alert.

“So stay mind ful, monks, and alert. This is our in struc tion to you all.”

See also: SN 36:7
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De sire 
 

Chanda Sutta  (SN 47:37)

Near Sā vatthī. “Monks, there are these four es tab lish ings of mind ful -
ness. Which four?

“There is the case where a monk re mains fo cused on the body in & of
it self—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. For him, re main ing fo cused on the body in & of it -
self, any de sire for the body is aban doned. From the aban don ing of de -
sire, the death less is re al ized.

“He re mains fo cused on feel ings in & of them selves—ar dent, alert, &
mind ful—sub du ing greed & dis tress with ref er ence to the world. For
him, re main ing fo cused on feel ings in & of them selves, any de sire for
feel ings is aban doned. From the aban don ing of de sire, the death less is re -
al ized.

“He re mains fo cused on the mind in & of it self—ar dent, alert, &
mind ful—sub du ing greed & dis tress with ref er ence to the world. For
him, re main ing fo cused on the mind in & of it self, any de sire for the
mind is aban doned. From the aban don ing of de sire, the death less is re al -
ized.

“He re mains fo cused on men tal qual i ties in & of them selves—ar dent,
alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world. For him, re main ing fo cused on men tal qual i ties in & of them -
selves, any de sire for men tal qual i ties is aban doned. From the aban don -
ing of de sire, the death less is re al ized.”

See also: SN 51:51; AN 10:58

Com pre hen sion 
 

Par iññā Sutta  (SN 47:38)
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“Monks, there are these four es tab lish ings of mind ful ness. Which
four?

“There is the case where a monk re mains fo cused on the body in & of
it self—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. For him, re main ing fo cused on the body in & of it -
self, the body is com pre hended. From the com pre hen sion of the body,
the death less is re al ized.

“He re mains fo cused on feel ings in & of them selves—ar dent, alert, &
mind ful—sub du ing greed & dis tress with ref er ence to the world. For
him, re main ing fo cused on feel ings in & of them selves, feel ings are com -
pre hended. From the com pre hen sion of feel ings, the death less is re al -
ized.

“He re mains fo cused on the mind in & of it self—ar dent, alert, &
mind ful—sub du ing greed & dis tress with ref er ence to the world. For
him, re main ing fo cused on the mind in & of it self, the mind is com pre -
hended. From the com pre hen sion of the mind, the death less is re al ized.

“He re mains fo cused on men tal qual i ties in & of them selves—ar dent,
alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world. For him, re main ing fo cused on men tal qual i ties in & of them -
selves, men tal qual i ties are com pre hended. From the com pre hen sion of
men tal qual i ties, the death less is re al ized.”

See also: SN 22:23

An Anal y sis of the Es tab lish ings of Mind ful ness
 

Sati paṭṭhāna-Vib haṅga Sutta  (SN 47:40)

“I will teach you the es tab lish ing of mind ful ness, its de vel op ment,
and the path of prac tice lead ing to its de vel op ment. Lis ten & pay close
at ten tion. I will speak.

“Now, what is the es tab lish ing of mind ful ness? There is the case
where a monk re mains fo cused on the body in & of it self—ar dent, alert,
& mind ful—sub du ing greed & dis tress with ref er ence to the world. He
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re mains fo cused on feel ings in & of them selves… mind in & of it self…
men tal qual i ties in & of them selves—ar dent, alert, & mind ful—sub du -
ing greed & dis tress with ref er ence to the world.

“This is called the es tab lish ing of mind ful ness.

“And what is the de vel op ment of the es tab lish ing of mind ful ness?
There is the case where a monk re mains fo cused on the phe nom e non of
orig i na tion with re gard to the body, re mains fo cused on the phe nom e -
non of pass ing away with re gard to the body, re mains fo cused on the
phe nom e non of orig i na tion & pass ing away with re gard to the body—
ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to
the world.1

“He re mains fo cused on the phe nom e non of orig i na tion with re gard
to feel ings, re mains fo cused on the phe nom e non of pass ing away with
re gard to feel ings, re mains fo cused on the phe nom e non of orig i na tion &
pass ing away with re gard to feel ings—ar dent, alert, & mind ful—sub du -
ing greed & dis tress with ref er ence to the world.

“He re mains fo cused on the phe nom e non of orig i na tion with re gard
to the mind, re mains fo cused on the phe nom e non of pass ing away with
re gard to the mind, re mains fo cused on the phe nom e non of orig i na tion
& pass ing away with re gard to the mind—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world.

“He re mains fo cused on the phe nom e non of orig i na tion with re gard
to men tal qual i ties, re mains fo cused on the phe nom e non of pass ing
away with re gard to men tal qual i ties, re mains fo cused on the phe nom e -
non of orig i na tion & pass ing away with re gard to men tal qual i ties—ar -
dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to the
world.

“This is called the de vel op ment of the es tab lish ing of mind ful ness.

“And what is the path of prac tice to the de vel op ment of the es tab lish -
ing of mind ful ness? Just this no ble eight fold path: right view, right re -
solve, right speech, right ac tion, right liveli hood, right eff ort, right
mind ful ness, right con cen tra tion. This is called the path of prac tice to
the de vel op ment of the es tab lish ing of mind ful ness.”

Note
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1. The phras ing of this pas sage con tains two de tails worth notic ing. First
is the term “orig i na tion” (samu daya). This is some times mis trans lated as
“aris ing,” giv ing the im pres sion that the med i ta tor sim ply watches pas sively
as phe nom ena come and go. How ever, the word samu daya ac tu ally car ries
the mean ing of cau sa tion, which means that one must also fer ret out ex actly
what is caus ing those phe nom ena to come and go. As any sci en tist knows,
es tab lish ing a causal re la tion ship in volves more than sim ply watch ing. One
has to make ex per i men tal changes in one’s en vi ron ment to test what is and
is not aff ect ing the phe nom e non in which one is in ter ested. As the con clud -
ing para graph of this sutta states, this is ac com plished by fab ri cat ing all
eight fac tors of the no ble eight fold path.

The sec ond im por tant de tail to no tice is the use of the loca tive case to ex -
press the idea of orig i na tion in ref er ence to each of the four frames.
SN 47:42, us ing the gen i tive case—a gram mat i cal case that in di cates pos ses -
sion—iden ti fies the orig i na tion of each of these ob jects: nu tri ment as the
orig i na tion of the body, con tact as the orig i na tion of feel ing, name-and-
form as the orig i na tion of mind, and at ten tion as the orig i na tion of men tal
qual i ties. But that is not what the med i ta tor is be ing told to look for here.
In stead of look ing for the orig i na tion of one’s frame, one watches orig i na -
tion and pass ing away of phe nom ena as viewed in ref er ence to or in the con -

text of that frame. In other words, while main tain ing any of the four frames
of ref er ence as a frame work for one’s at ten tion, one keeps watch over how
events arise from causes and how they pass away, all with ref er ence to that
frame.

See also: DN 22; AN 4:245

Death less 
 

Am ata Sutta  (SN 47:41)

At Sa vatthi. “Monks, re main with your minds well-es tab lished in the
four es tab lish ings of mind ful ness. Don’t let the death less be lost for you.

“In which four? There is the case where a monk re mains fo cused on
the body in & of it self—ar dent, alert, & mind ful—sub du ing greed &
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dis tress with ref er ence to the world. He re mains fo cused on feel ings…
mind… men tal qual i ties in & of them selves—ar dent, alert, & mind ful—
sub du ing greed & dis tress with ref er ence to the world.

“Monks, re main with your minds well-es tab lished in these four es tab -
lish ings of mind ful ness. Don’t let the death less be lost for you.”

Orig i na tion 
 

Samu daya Sutta  (SN 47:42)

I have heard that at one time the Blessed One was stay ing near Sā -
vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.

The Blessed One said, “I will teach & an a lyze for you the orig i na tion
and sub sid ing of the four es tab lish ings of mind ful ness. Lis ten & pay
close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded to him.

The Blessed One said, “And what, monks, is the orig i na tion of the
body?1 From the orig i na tion of nu tri ment is the orig i na tion of the body.
From the ces sa tion of nu tri ment is the sub sid ing of the body.

“From the orig i na tion of con tact is the orig i na tion of feel ing. From
the ces sa tion of con tact is the sub sid ing of feel ing.

“From the orig i na tion of name-&-form is the orig i na tion of the
mind. From the ces sa tion of name-&-form is the ces sa tion of the mind.

“From the orig i na tion of at ten tion is the orig i na tion of men tal qual i -
ties.2 From the ces sa tion of at ten tion is the sub sid ing of men tal qual i -
ties.”

Notes

1. This dis course is un usual in that it iden ti fies the word sati paṭṭhāna, not
with the stan dard for mula of the process of es tab lish ing mind ful ness, but
with the ob jects that form the frame of ref er ence for that process. For ex am -
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ple, in stead of iden ti fy ing the first sati paṭṭhāna as, “There is the case where a
monk re mains fo cused on the body in & of it self—ar dent, alert, & mind ful
—sub du ing greed & dis tress with ref er ence to the world,” it iden ti fies it sim -
ply as “body.”

See also the note to SN 47:40.
2. Men tal qual i ties = dham mas. SN 46:51 dis cusses the ways in which in -

ap pro pri ate at ten tion feeds such un skill ful men tal qual i ties as the hin -
drances, whereas ap pro pri ate at ten tion feeds such skill ful men tal qual i ties as
the fac tors for awak en ing.

Dham mas can also mean “phe nom ena,” “events,” or “ac tions.” It is ap par -
ently in con nec tion with these three mean ings that AN 10:58 lists three fac -
tors un der ly ing the ap pear ance of dham mas:

“‘All phe nom ena are rooted in de sire.
“‘All phe nom ena come into play through at ten tion.
“‘All phe nom ena have con tact as their orig i na tion.’”

See also: SN 22:5

The Stream
 

Sota Sutta  (SN 48:3)

This sutta and the fol low ing one are un usual in that they ap ply a frame -
work usu ally em ployed to ex plain the steps lead ing to an es cape from un skill -
ful qual i ties, and ap ply it to a set of skill ful qual i ties: the five fac ul ties. In this
way, they make a point sim i lar to that made by the sim ile of the raft in
MN 22, that the goal is some thing that lies be yond the path, and that the act
of aban don ing the path, af ter it has been de vel oped, is a nec es sary step in
reach ing the goal.

“Monks, there are these five fac ul ties. Which five? The fac ulty of con -
vic tion, the fac ulty of per sis tence, the fac ulty of mind ful ness, the fac ulty
of con cen tra tion, the fac ulty of dis cern ment. When a dis ci ple of the no -
ble ones dis cerns, as they have come to be, the orig i na tion, the pass ing
away, the al lure, the draw backs, and the es cape from these five fac ul ties,
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he is called a dis ci ple of the no ble ones who has at tained the stream:
never again des tined for the lower realms, cer tain, headed for self-awak -
en ing.”

The Ara hant
 

Ara hant Sutta  (SN 48:4)

“Monks, there are these five fac ul ties. Which five? The fac ulty of con -
vic tion, the fac ulty of per sis tence, the fac ulty of mind ful ness, the fac ulty
of con cen tra tion, the fac ulty of dis cern ment. When—hav ing dis cerned,
as they have come to be, the orig i na tion, the pass ing away, the al lure, the
draw backs, and the es cape from these five fac ul ties—a monk is re leased
from lack of cling ing/sus te nance, he is called an ara hant whose effl u ents
are ended, who has reached ful fill ment, done the task, laid down the
bur den, at tained the true goal, laid to waste the fet ter of be com ing, and
who is re leased through right gno sis.”

An Anal y sis of the Fac ul ties
 

In driya-Vib haṅga Sutta  (SN 48:10)

“Monks, there are these five fac ul ties. Which five? The fac ulty of con -
vic tion, the fac ulty of per sis tence, the fac ulty of mind ful ness, the fac ulty
of con cen tra tion, the fac ulty of dis cern ment.

“Now what is the fac ulty of con vic tion? There is the case where a
monk, a dis ci ple of the no ble ones, has con vic tion, is con vinced of the
Tathā gata’s awak en ing: ‘In deed, the Blessed One is wor thy & rightly self-
awak ened, con sum mate in clear-know ing & con duct, well-gone, an ex -
pert with re gard to the cos mos, un ex celled trainer of peo ple fit to be
tamed, teacher of devas & hu man be ings, awak ened, blessed.’ This is
called the fac ulty of con vic tion.

“And what is the fac ulty of per sis tence? There is the case where a
monk, a dis ci ple of the no ble ones, keeps his per sis tence aroused for
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aban don ing un skill ful men tal qual i ties and tak ing on skill ful men tal
qual i ties. He is stead fast, solid in his eff ort, not shirk ing his du ties with
re gard to skill ful men tal qual i ties. He gen er ates de sire, en deav ors,
arouses per sis tence, up holds & ex erts his in tent for the sake of the non-
aris ing of evil, un skill ful qual i ties that have not yet arisen… for the sake
of the aban don ing of evil, un skill ful qual i ties that have arisen… for the
sake of the aris ing of skill ful qual i ties that have not yet arisen… (and) for
the main te nance, non-con fu sion, in crease, plen i tude, de vel op ment, &
cul mi na tion of skill ful qual i ties that have arisen. This is called the fac -
ulty of per sis tence.

“And what is the fac ulty of mind ful ness? There is the case where a
monk, a dis ci ple of the no ble ones, is mind ful, is en dowed with ex cel -
lent pro fi ciency in mind ful ness, re mem ber ing & able to call to mind
even things that were done & said long ago. He re mains fo cused on the
body in & of it self—ar dent, alert, & mind ful—sub du ing greed & dis -
tress with ref er ence to the world. He re mains fo cused on feel ings in & of
them selves… the mind in & of it self… men tal qual i ties in & of them -
selves—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. This is called the fac ulty of mind ful ness.

“And what is the fac ulty of con cen tra tion? There is the case where a
monk, a dis ci ple of the no ble ones, mak ing it his ob ject to let go, at tains
con cen tra tion, at tains sin gle ness of mind. Quite se cluded from sen su al -
ity, se cluded from un skill ful qual i ties—en ters & re mains in the first
jhāna: rap ture & plea sure born of seclu sion, ac com pa nied by di rected
thought & eval u a tion. With the still ing of di rected thoughts & eval u a -
tions, he en ters & re mains in the sec ond jhāna: rap ture & plea sure born
of con cen tra tion, uni fi ca tion of aware ness free from di rected thought &
eval u a tion—in ter nal as sur ance. With the fad ing of rap ture, he re mains
equani mous, mind ful, & alert, and senses plea sure with the body. He en -
ters & re mains in the third jhāna, of which the no ble ones de clare,
‘Equani mous & mind ful, he has a pleas ant abid ing.’ With the aban don -
ing of plea sure & pain—as with the ear lier dis ap pear ance of ela tion &
dis tress—he en ters & re mains in the fourth jhāna: pu rity of equa nim ity
& mind ful ness, nei ther plea sure nor pain. This is called the fac ulty of
con cen tra tion.
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“And what is the fac ulty of dis cern ment? There is the case where a
monk, a dis ci ple of the no ble ones, is dis cern ing, en dowed with dis cern -
ment of aris ing & pass ing away—no ble, pen e trat ing, lead ing to the right
end ing of stress. He dis cerns, as it has come to be: ‘This is stress…This is
the orig i na tion of stress…This is the ces sa tion of stress…This is the path
of prac tice lead ing to the ces sa tion of stress.’ This is called the fac ulty of
dis cern ment.

“These are the five fac ul ties.”

See also: AN 7:63

No Be com ing
 

Na Bhava Sutta  (SN 48:21)

“Monks, there are these five fac ul ties. Which five? The fac ulty of con -
vic tion, the fac ulty of per sis tence, the fac ulty of mind ful ness, the fac ulty
of con cen tra tion, the fac ulty of dis cern ment.

“Now, as long as I did not have di rect knowl edge, as it has come to
be, of the orig i na tion, the pass ing away, the al lure, the draw backs of—
and the es cape from—these five fac ul ties, I did not claim to have di rectly
awak ened to the un ex celled right self-awak en ing in this cos mos with its
devas, Māras, & Brah mās, in this gen er a tion with its con tem pla tives &
brah mans, its roy alty & com mon peo ple. But when I did have di rect
knowl edge, as it has come to be, of the orig i na tion, the pass ing away, the
al lure, the draw backs of—and the es cape from—these five fac ul ties, then
I did claim to have di rectly awak ened to the un ex celled right self-awak -
en ing in this cos mos with its devas, Māras, & Brah mās, in this gen er a -
tion with its con tem pla tives & brah mans, its roy alty & com mon peo ple.

“Knowl edge & vi sion arose in me: ‘Un pro voked is my re lease. This is
the last birth. There is now no fur ther be com ing.’”

See also: MN 22; SN 22:57; SN 48:3; SN 48:4
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An Anal y sis (of the Feel ing Fac ul ties) (3)
 

Vib haṅga Sutta  (SN 48:38)

“Monks, there are these five fac ul ties. Which five? The plea sure-fac -
ulty, the pain-fac ulty, the hap pi ness-fac ulty, the dis tress-fac ulty, the equa -
nim ity-fac ulty.

“And what is the plea sure-fac ulty? Any phys i cal plea sure, phys i cal
com fort born of body-con tact to be ex pe ri enced as plea sure & com fort.
That is called the plea sure-fac ulty.

“And what is the pain-fac ulty? Any phys i cal pain, phys i cal dis com fort
born of body-con tact to be ex pe ri enced as pain & dis com fort. That is
called the pain-fac ulty.

“And what is the hap pi ness-fac ulty? Any men tal plea sure, men tal
com fort born of in tel lect-con tact to be ex pe ri enced as plea sure & com -
fort. That is called the hap pi ness -fac ulty.

“And what is the dis tress-fac ulty? Any men tal pain, men tal dis com fort
born of in tel lect-con tact to be ex pe ri enced as pain & dis com fort. That is
called the dis tress-fac ulty.

“And what is the equa nim ity-fac ulty? Any thing, phys i cal or men tal, to
be ex pe ri enced as nei ther com fort nor dis com fort. That is called the
equa nim ity-fac ulty.

“With re gard to this, the plea sure-fac ulty & hap pi ness-fac ulty are to
be seen as a feel ing of plea sure. The pain-fac ulty & dis tress-fac ulty are to
be seen as a feel ing of pain. The equa nim ity-fac ulty is to be seen as a feel -
ing of nei ther plea sure nor pain. Thus, by this ex po si tion, the five are
three; and the three, five.”

See also: MN 59; SN 36:22
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An Anal y sis (of the Feel ing Fac ul ties) (4)
 

Vib haṅga Sutta  (SN 48:39)

“Monks, there are these five fac ul ties. Which five? The plea sure-fac -
ulty, the pain-fac ulty, the hap pi ness-fac ulty, the dis tress-fac ulty, the equa -
nim ity-fac ulty.

“In de pen dence on a con tact to be ex pe ri enced as plea sure, the plea -
sure-fac ulty arises. Be ing eased, one dis cerns, ‘I am eased.’ With the ces sa -
tion of that very con tact to be ex pe ri enced as plea sure, one dis cerns,
‘What was ex pe ri enced as com ing from that—the plea sure-fac ulty aris ing
in de pen dence on a con tact to be ex pe ri enced as plea sure—ceases &
grows still.’

“In de pen dence on a con tact to be ex pe ri enced as pain, the pain-fac -
ulty arises. Be ing pained, one dis cerns, ‘I am pained.’ With the ces sa tion
of that very con tact to be ex pe ri enced as pain, one dis cerns, ‘What was
ex pe ri enced as com ing from that—the pain-fac ulty aris ing in de pen -
dence on a con tact to be ex pe ri enced as pain—ceases & grows still.’

“In de pen dence on a con tact to be ex pe ri enced as hap pi ness, the hap -
pi ness-fac ulty arises. Be ing happy, one dis cerns, ‘I am happy.’ With the
ces sa tion of that very con tact to be ex pe ri enced as hap pi ness, one dis -
cerns, ‘What was ex pe ri enced as com ing from that—the hap pi ness-fac -
ulty aris ing in de pen dence on a con tact to be ex pe ri enced as hap pi ness
—ceases & grows still.’

“In de pen dence on a con tact to be ex pe ri enced as dis tress, the dis -
tress-fac ulty arises. Be ing dis tressed, one dis cerns, ‘I am dis tressed.’ With
the ces sa tion of that very con tact to be ex pe ri enced as dis tress, one dis -
cerns, ‘What was ex pe ri enced as com ing from that—the dis tress-fac ulty
aris ing in de pen dence on a con tact to be ex pe ri enced as dis tress—ceases
& grows still.’

“In de pen dence on a con tact to be ex pe ri enced as equa nim ity, the
equa nim ity-fac ulty arises. Be ing equani mous, one dis cerns, ‘I am equani -
mous.’ With the ces sa tion of that very con tact to be ex pe ri enced as equa -
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nim ity, one dis cerns, ‘What was ex pe ri enced as com ing from that—the
equa nim ity-fac ulty aris ing in de pen dence on a con tact to be ex pe ri enced
as equa nim ity—ceases & grows still.’

“Just as when, from the con junc tion & com bin ing of two fire sticks,
heat is gen er ated & fire pro duced, while from the sep a ra tion & lay ing
down of those fire sticks the heat com ing from them ceases & grows
still; in the same way, in de pen dence on a con tact to be ex pe ri enced as
plea sure, the plea sure-fac ulty arises…

“In de pen dence on a con tact to be ex pe ri enced as pain, the pain-fac -
ulty arises…

“In de pen dence on a con tact to be ex pe ri enced as hap pi ness, the hap -
pi ness-fac ulty arises…

“In de pen dence on a con tact to be ex pe ri enced as dis tress, the dis -
tress-fac ulty arises…

“In de pen dence on a con tact to be ex pe ri enced as equa nim ity, the
equa nim ity-fac ulty arises. Be ing equani mous, one dis cerns, ‘I am equani -
mous.’ With the ces sa tion of that very con tact to be ex pe ri enced as equa -
nim ity, one dis cerns, ‘What was ex pe ri enced as com ing from that—the
equa nim ity-fac ulty aris ing in de pen dence on a con tact to be ex pe ri enced
as equa nim ity—ceases & grows still.’”

See also: MN 146

Old Age
 

Jarā Sutta  (SN 48:41)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in the East ern Monastery, the palace of Migāra’s mother. Now
on that oc ca sion the Blessed One, on emerg ing from his seclu sion in the
evening, sat warm ing his back in the west ern sun. Then Ven. Ānanda
went to the Blessed One and, on ar rival, hav ing bowed down to the
Blessed One, mas saged the Blessed One’s limbs with his hand and said,
“It’s amaz ing, lord. It’s as tound ing, how the Blessed One’s com plex ion is
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no longer so clear & bright; his limbs are flabby & wrin kled; his back,
bent for ward; there’s a dis cernible change in his fac ul ties—the fac ulty of
the eye, the fac ulty of the ear, the fac ulty of the nose, the fac ulty of the
tongue, the fac ulty of the body.”

“That’s the way it is, Ānanda. When young, one is sub ject to ag ing;
when healthy, sub ject to ill ness; when alive, sub ject to death. The com -
plex ion is no longer so clear & bright; the limbs are flabby & wrin kled;
the back, bent for ward; there’s a dis cernible change in the fac ul ties—the
fac ulty of the eye, the fac ulty of the ear, the fac ulty of the nose, the fac -
ulty of the tongue, the fac ulty of the body.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

“I spit on you, wretched old age—
old age that makes for ug li ness.
The bod ily im age, so charm ing,

is tram pled by old age.
Even those who live to a hun dred
are headed—all—to an end in death,

which spares no one,
which tram ples all.”

See also: DN 16; SN 3:25; Thag 1:118; Thig 5:8

East ern Gate house
 

Pub bakoṭṭhaka Sutta  (SN 48:44)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at the East ern Gate house. There he ad dressed Ven. Sāriputta:
“Sāriputta, do you take it on con vic tion that the fac ulty of con vic tion,
when de vel oped & pur sued, gains a foot ing in the death less, has the
death less as its fi nal end & con sum ma tion? Do you take it on con vic tion
that the fac ulty of per sis tence… mind ful ness… con cen tra tion… dis cern -
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ment, when de vel oped & pur sued, gains a foot ing in the death less, has
the death less as its fi nal end & con sum ma tion?”

“Lord, it’s not that I take it on con vic tion in the Blessed One that the
fac ulty of con vic tion… per sis tence… mind ful ness… con cen tra tion…
dis cern ment, when de vel oped & pur sued, gains a foot ing in the death -
less, has the death less as its fi nal end & con sum ma tion. Those who have
not known, seen, pen e trated, re al ized, or at tained it by means of dis cern -
ment would have to take it on con vic tion in oth ers that the fac ulty of
con vic tion… per sis tence… mind ful ness… con cen tra tion… dis cern -
ment, when de vel oped & pur sued, gains a foot ing in the death less, has
the death less as its fi nal end & con sum ma tion; whereas those who have
known, seen, pen e trated, re al ized, & at tained it by means of dis cern -
ment would have no doubt or un cer tainty that the fac ulty of con vic -
tion… per sis tence… mind ful ness… con cen tra tion… dis cern ment, when
de vel oped & pur sued, gains a foot ing in the death less, has the death less
as its fi nal end & con sum ma tion. And as for me, I have known, seen,
pen e trated, re al ized, & at tained it by means of dis cern ment. I have no
doubt or un cer tainty that the fac ulty of con vic tion… per sis tence…
mind ful ness… con cen tra tion… dis cern ment, when de vel oped & pur -
sued, gains a foot ing in the death less, has the death less as its fi nal end &
con sum ma tion.”

“Ex cel lent, Sāriputta. Ex cel lent. Those who have not known, seen,
pen e trated, re al ized, or at tained it by means of dis cern ment would have
to take it on con vic tion in oth ers that the fac ulty of con vic tion… per sis -
tence… mind ful ness… con cen tra tion… dis cern ment, when de vel oped
& pur sued, gains a foot ing in the death less, has the death less as its fi nal
end & con sum ma tion; whereas those who have known, seen, pen e -
trated, re al ized, & at tained it by means of dis cern ment would have no
doubt or un cer tainty that the fac ulty of con vic tion… per sis tence…
mind ful ness… con cen tra tion… dis cern ment, when de vel oped & pur -
sued, gains a foot ing in the death less, has the death less as its fi nal end &
con sum ma tion.”

See also: SN 12:68; AN 6:19–20; AN 7:46; AN 10:58
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The East ern Monastery
 

Pub bārāma Sutta  (SN 48:46)

“Through the de vel op ment & pur suit of how many fac ul ties, monks,
does a monk whose effl u ents are ended de clare gno sis: ‘Birth is ended,
the holy life ful filled, the task done. There is noth ing fur ther for the sake
of this world’?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would ex pli cate the mean ing of this state ment. Hav ing heard it from the
Blessed One, the monks will re mem ber it.”

“Monks, it’s through the de vel op ment & pur suit of two fac ul ties that
a monk whose effl u ents are ended de clares gno sis: ‘Birth is ended, the
holy life ful filled, the task done. There is noth ing fur ther for the sake of
this world.’ Through which two? Through no ble dis cern ment & no ble
re lease. What ever is his no ble dis cern ment is his fac ulty of dis cern ment.
What ever is his no ble re lease is his fac ulty of con cen tra tion.

“It’s through the de vel op ment & pur suit of these two fac ul ties that a
monk whose effl u ents are ended de clares gno sis: ‘Birth is ended, the holy
life ful filled, the task done. There is noth ing fur ther for the sake of this
world.’”

Con vic tion
 

Sad dhā Sutta  (SN 48:50)

This sutta can be read in two ways. The first way is to see it as por tray ing
the five fac ul ties as a set of qual i ties that de vel ops in a spi ral fash ion. Based on
con vic tion, one de vel ops the re main ing fac ul ties. Then, through dis cern ment,
one’s con vic tion turns into a fac ulty as well, thus pro vid ing the ba sis for the
other fac ul ties to be even fur ther strength ened.
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The sec ond way is to see it as de scrib ing the prac tice of the con vic tion-fol -
lower men tioned in MN 70.

I have heard that on one oc ca sion the Blessed One was stay ing among
the Aṅ gas. Now the Aṅ gas have a town called Āpaṇṇa, and there the
Blessed One ad dressed Ven. Sāriputta, “Sāriputta, a dis ci ple of the no ble
ones who is thor oughly in spired by the Tathā gata, who has gone solely
to the Tathā gata [for refuge]: Would he have any doubt or un cer tainty
con cern ing the Tathā gata or the Tathā gata’s mes sage?”

“Lord, a dis ci ple of the no ble ones who is thor oughly in spired by the
Tathā gata, who has gone solely to the Tathā gata [for refuge] would have
no doubt or un cer tainty con cern ing the Tathā gata or the Tathā gata’s
mes sage. Of a dis ci ple of the no ble ones who has con vic tion, it can in -
deed be ex pected that he will keep his per sis tence aroused for aban don -
ing un skill ful men tal qual i ties and tak ing on skill ful men tal qual i ties,
that he will be stead fast, solid in his eff ort, not shirk ing his du ties with
re gard to skill ful men tal qual i ties. What ever per sis tence he has is his fac -
ulty of per sis tence.

“Lord, of a dis ci ple of the no ble ones who has con vic tion, whose per -
sis tence is aroused, it can in deed be ex pected that he will be mind ful, en -
dowed with ex cel lent pro fi ciency in mind ful ness, re mem ber ing & able
to call to mind even things that were done & said long ago. What ever
mind ful ness he has is his fac ulty of mind ful ness.

“Lord, of a dis ci ple of the no ble ones who has con vic tion, whose per -
sis tence is aroused, and whose mind ful ness is es tab lished, it can in deed
be ex pected that—mak ing it his ob ject to let go—he will gain con cen tra -
tion, he will gain sin gle ness of mind.1 What ever con cen tra tion he has is
his fac ulty of con cen tra tion.

“Lord, of a dis ci ple of the no ble ones who has con vic tion, whose per -
sis tence is aroused, whose mind ful ness is es tab lished, and whose mind is
rightly con cen trated, it can in deed be ex pected that he will dis cern:
‘From an in con ceiv able be gin ning comes trans mi gra tion. A be gin ning
point is not ev i dent, though be ings hin dered by ig no rance and fet tered
by crav ing are trans mi grat ing & wan der ing on. The to tal fad ing & ces sa -
tion of ig no rance, of this mass of dark ness, is this peace ful state, this ex -
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quis ite state: the paci fi ca tion of all fab ri ca tions; the re lin quish ing of all
ac qui si tions; the end ing of crav ing; dis pas sion; ces sa tion; un bind ing.’
What ever dis cern ment he has is his fac ulty of dis cern ment.

“And so, lord, this con vinced dis ci ple of the no ble ones, thus striv ing
again & again, rec ol lect ing again & again, con cen trat ing his mind again
& again, dis cern ing again & again, be comes thor oughly con vinced:
‘Those phe nom ena that once I had only heard about, I here & now
dwell touch ing with my body and, break ing through with dis cern ment,
I see.’ What ever con vic tion he has is his fac ulty of con vic tion.”

“Ex cel lent, Sāriputta. Ex cel lent. A dis ci ple of the no ble ones who is
thor oughly in spired by the Tathā gata, who has gone solely to the Tathā -
gata [for refuge] would have no doubt or un cer tainty con cern ing the
Tathā gata or the Tathā gata’s mes sage. Of a dis ci ple of the no ble ones who
has con vic tion, it can in deed be ex pected that he will keep his per sis -
tence aroused for aban don ing un skill ful men tal qual i ties and tak ing on
skill ful men tal qual i ties, that he will be stead fast, solid in his eff ort, not
shirk ing his du ties with re gard to skill ful men tal qual i ties. What ever per -
sis tence he has is his fac ulty of per sis tence.

“Sāriputta, of a dis ci ple of the no ble ones who has con vic tion, whose
per sis tence is aroused, it can in deed be ex pected that he will be mind ful,
en dowed with ex cel lent pro fi ciency in mind ful ness, re mem ber ing &
able to call to mind even things that were done & said long ago. What -
ever mind ful ness he has is his fac ulty of mind ful ness.

“Sāriputta, of a dis ci ple of the no ble ones who has con vic tion, whose
per sis tence is aroused, and whose mind ful ness is es tab lished, it can in -
deed be ex pected that—mak ing it his ob ject to let go—he will gain con -
cen tra tion, he will gain sin gle ness of mind. What ever con cen tra tion he
has is his fac ulty of con cen tra tion.

“Sāriputta, of a dis ci ple of the no ble ones who has con vic tion, whose
per sis tence is aroused, whose mind ful ness is es tab lished, and whose
mind is rightly con cen trated, it can in deed be ex pected that he will dis -
cern: ‘From an in con ceiv able be gin ning comes trans mi gra tion. A be gin -
ning point is not ev i dent, though be ings hin dered by ig no rance and fet -
tered by crav ing are trans mi grat ing & wan der ing on. The to tal fad ing &
ces sa tion of ig no rance, of this mass of dark ness, is this peace ful state, this
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ex quis ite state: the paci fi ca tion of all fab ri ca tions; the re lin quish ing of all
ac qui si tions; the end ing of crav ing; dis pas sion; ces sa tion; un bind ing.’
What ever dis cern ment he has is his fac ulty of dis cern ment.

“And so, Sāriputta, this con vinced dis ci ple of the no ble ones, thus
striv ing again & again, rec ol lect ing again & again, con cen trat ing his
mind again & again, dis cern ing again & again, be comes thor oughly con -
vinced: ‘Those phe nom ena that once I had only heard about, I here &
now dwell touch ing with my body and, break ing through with dis cern -
ment, I see.’ What ever con vic tion he has is his fac ulty of con vic tion.”

Note

1. Cit tassa ek ag gatā. On the mean ing of this term, see AN 5:151, note 1

Mal lans
 

Malla Sutta  (SN 48:52)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Mal lans. Now, there is a town of the Mal lans named Uru ve lakappa,
and there the Blessed One ad dressed the monks: “Monks, as long as no -
ble knowl edge has not arisen in a dis ci ple of the no ble ones, four fac ul -
ties are not sta ble, four fac ul ties are not firm; but when no ble knowl edge
has arisen in a dis ci ple of the no ble ones, four fac ul ties are sta ble, four
fac ul ties are firm.

“Just as—as long as the ridge-beam of a house with a ridged roof, is
not in place—the rafters are not sta ble, the rafters are not firm, but when
the ridge-beam of the house with a ridged roof is in place, the rafters are
sta ble, the rafters are firm; in the same way, as long as no ble knowl edge
has not arisen in a dis ci ple of the no ble ones, four fac ul ties are not sta -
ble, four fac ul ties are not firm; but when no ble knowl edge has arisen in
a dis ci ple of the no ble ones, four fac ul ties are sta ble, four fac ul ties are
firm. Which four? The fac ulty of con vic tion, the fac ulty of per sis tence,
the fac ulty of mind ful ness, & the fac ulty of con cen tra tion.
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“When a dis ci ple of the no ble ones is dis cern ing, the con vic tion that
fol lows from that is sta ble. The per sis tence that fol lows from that is sta -
ble. The mind ful ness that fol lows from that is sta ble. The con cen tra tion
that fol lows from that is sta ble.”

See also: AN 3:110

The Learner
 

Sekha Sutta  (SN 48:53)

I have heard that on one oc ca sion the Blessed One was stay ing near
Kosambī at Ghosita’s monastery. There he ad dressed the monks,
“Monks, is there a man ner of reck on ing whereby a monk who is a
learner [i.e., a per son who has at tained at least stream-en try, but has not
yet reached ara hantship], stand ing at the level of a learner, can dis cern
that ‘I am a learner,’ and whereby a monk who is an adept [i.e., an ara -
hant], stand ing at the level of an adept, can dis cern that ‘I am an adept’?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would ex pli cate the mean ing of this state ment. Hav ing heard it from the
Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten & pay close at ten tion. I will speak.”

“As you say, lord,” the monks re sponded.

The Blessed One said, “There is a man ner of reck on ing whereby a
monk who is a learner, stand ing at the level of a learner, can dis cern that
‘I am a learner,’ and whereby a monk who is an adept, stand ing at the
level of an adept, can dis cern that ‘I am an adept.’

“And what is the man ner of reck on ing whereby a monk who is a
learner, stand ing at the level of a learner, can dis cern that ‘I am a
learner’? There is the case where a monk is a learner. He dis cerns, as it
has come to be, that ‘This is stress… This is the orig i na tion of stress…
This is the ces sa tion of stress… This is the path of prac tice lead ing to the
ces sa tion of stress.’ This is a man ner of reck on ing whereby a monk who
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is a learner, stand ing at the level of a learner, can dis cern that ‘I am a
learner.’

“And fur ther, the monk who is a learner re flects, ‘Is there out side of
this (Dhamma & Vinaya) any con tem pla tive or brah man who teaches
the true, gen uine, & ac cu rate Dhamma like the Blessed One?’ And he
dis cerns, ‘No, there is no con tem pla tive or brah man out side of this who
teaches the true, gen uine, & ac cu rate Dhamma like the Blessed One.’
This too is a man ner of reck on ing whereby a monk who is a learner,
stand ing at the level of a learner, can dis cern that ‘I am a learner.’

“And fur ther, the monk who is a learner dis cerns the five fac ul ties: the
fac ulty of con vic tion… per sis tence… mind ful ness… con cen tra tion…
dis cern ment. He sees clear through with dis cern ment their des tiny, ex -
cel lence, re wards, & con sum ma tion, but he does not touch them with
his body. This too is a man ner of reck on ing whereby a monk who is a
learner, stand ing at the level of a learner, can dis cern that ‘I am a learner.’

“And what is the man ner of reck on ing whereby a monk who is an
adept, stand ing at the level of an adept, can dis cern that ‘I am an adept’?
There is the case where a monk who is an adept dis cerns the five fac ul -
ties: the fac ulty of con vic tion… per sis tence… mind ful ness… con cen tra -
tion… dis cern ment. He touches with his body and sees clear through
with dis cern ment what their des tiny, ex cel lence, re wards, & con sum ma -
tion are. This is a man ner of reck on ing whereby a monk who is an
adept, stand ing at the level of an adept, can dis cern that ‘I am an adept.’

“And fur ther, the monk who is an adept dis cerns the six sense fac ul -
ties: the fac ulty of the eye… ear… nose…tongue… body… in tel lect. He
dis cerns, ‘These six sense fac ul ties will dis band en tirely, ev ery where, & in
ev ery way with out re main der, and no other set of six sense fac ul ties will
arise any where or in any way.’ This too is a man ner of reck on ing whereby
a monk who is an adept, stand ing at the level of an adept, can dis cern
that ‘I am an adept.’”

See also: DN 16; MN 48; AN 10:75
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Es tab lished
 

Patiṭṭhita Sutta  (SN 48:56)

“Monks, when one qual ity is es tab lished in a monk, the five fac ul ties
are de vel oped & de vel oped well. Which one qual ity? Heed ful ness.

“And what is heed ful ness? There is the case where a monk guards his
mind with re gard to effl u ents and qual i ties ac com pa nied by effl u ents.
When his mind is guarded with re gard to effl u ents and men tal qual i ties
ac com pa nied by effl u ents, the fac ulty of con vic tion goes to the cul mi na -
tion of its de vel op ment. The fac ulty of per sis tence… mind ful ness… con -
cen tra tion… dis cern ment goes to the cul mi na tion of its de vel op ment.

“This is how when one qual ity is es tab lished in a monk, the five fac ul -
ties are de vel oped & de vel oped well.”

See also: MN 70; SN 55:40; AN 3:17

De sire
 

Chanda Sutta  (SN 51:13)

“Monks, if a monk at tains con cen tra tion, at tains sin gle ness of mind1

founded on de sire, that is called con cen tra tion founded on de sire. He
gen er ates de sire, en deav ors, arouses per sis tence, up holds & ex erts his in -
tent for the sake of the non-aris ing of evil, un skill ful qual i ties that have
not yet arisen… for the sake of the aban don ing of evil, un skill ful qual i -
ties that have arisen… for the sake of the aris ing of skill ful qual i ties that
have not yet arisen… (and) for the main te nance, non-con fu sion, in -
crease, plen i tude, de vel op ment, & cul mi na tion of skill ful qual i ties that
have arisen. These are called the fab ri ca tions of ex er tion. This is de sire,
this is con cen tra tion founded on de sire, these are the fab ri ca tions of ex -
er tion. This is called the base of power en dowed with con cen tra tion
founded on de sire & the fab ri ca tions of ex er tion.
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“If a monk at tains con cen tra tion, at tains sin gle ness of mind founded
on per sis tence, that is called con cen tra tion founded on per sis tence…

“If a monk at tains con cen tra tion, at tains sin gle ness of mind founded
on in tent, that is called con cen tra tion founded on in tent…

“If a monk at tains con cen tra tion, at tains sin gle ness of mind founded
on dis crim i na tion, that is called con cen tra tion founded on dis crim i na -
tion. He gen er ates de sire, en deav ors, arouses per sis tence, up holds & ex -
erts his in tent for the sake of the non-aris ing of evil, un skill ful qual i ties
that have not yet arisen… for the sake of the aban don ing of evil, un skill -
ful qual i ties that have arisen… for the sake of the aris ing of skill ful qual i -
ties that have not yet arisen… (and) for the main te nance, non-con fu sion,
in crease, plen i tude, de vel op ment, & cul mi na tion of skill ful qual i ties
that have arisen. These are called the fab ri ca tions of ex er tion. This is dis -
crim i na tion, this is con cen tra tion founded on dis crim i na tion, these are
the fab ri ca tions of ex er tion. This is called the base of power en dowed
with con cen tra tion founded on dis crim i na tion & the fab ri ca tions of ex -
er tion.”

Note

1. Cit tassa ek ag gatā. On the mean ing of this term, see AN 5:151, note 1

Mog gal lāna
 

Mog gal lāna Sutta  (SN 51:14)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in the East ern Monastery, the palace of Migāra’s mother. And on
that oc ca sion a large num ber of monks were dwelling on the lower floor
of the palace: high-strung, rowdy, flighty, talk a tive, of loose words &
mud dled mind ful ness, unalert, un con cen trated, their minds scat tered,
their fac ul ties left wide open.

Then the Blessed One ad dressed Ven. Mahā Mog gal lāna, “Mog gal -
lāna, your fel lows in the holy life dwelling on the lower floor of the
palace of Migāra’s mother are high-strung, rowdy, flighty, talk a tive, of
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loose words & mud dled mind ful ness, unalert, un con cen trated, their
minds scat tered, their fac ul ties left wide open. Go, Mog gal lāna, and ter -
rify those monks.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Mog gal lāna
willed a feat of psy chic power such that with his toe he made the palace
of Migāra’s mother shake, quiver, & quake.

Then those monks, stand ing to one side ter ri fied, their hair on end,
(ex claimed,) “How amaz ing! How as tound ing!—how, al though there is
no wind, the palace of Migāra’s mother—deeply-rooted, well-im planted,
im mov able, un shak able—still shook, quiv ered, and quaked!”

Then the Blessed One went to those monks and, on ar rival, said to
them, “Why monks, are you stand ing to one side ter ri fied, your hair on
end?”

“It’s amaz ing, lord! It’s as tound ing!—how, al though there is no wind,
the palace of Migāra’s mother—deeply-rooted, well-im planted, im mov -
able, un shak able—still shook, quiv ered, and quaked!”

“Monks, want ing to ter rify you, the monk Mog gal lāna with his toe
made the palace of Migāra’s mother shake, quiver, & quake. What do
you think, monks? Hav ing de vel oped & pur sued which qual i ties is the
monk Mog gal lāna of such power, such might?”

“For us, lord, the teach ings have the Blessed One as their root, their
guide, & their ar bi tra tor. It would be good if the Blessed One him self
would ex pli cate the mean ing of this state ment. Hav ing heard it from the
Blessed One, the monks will re mem ber it.”

“In that case, monks, lis ten: It’s through hav ing de vel oped & pur sued
the four bases of power that the monk Mog gal lāna is of such power,
such might. Which four?

“There is the case where the monk Mog gal lāna de vel ops the base of
power en dowed with con cen tra tion founded on de sire & the fab ri ca -
tions of ex er tion, think ing, ‘This de sire of mine will be nei ther overly
slug gish nor overly ac tive, nei ther in wardly con stricted nor out wardly
scat tered.’ He keeps per ceiv ing what is in front & be hind so that what is
in front is the same as what is be hind, what is be hind is the same as what
is in front. What is be low is the same as what is above, what is above is
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the same as what is be low. (He dwells) by night as by day, and by day as
by night. By means of an aware ness thus open & un ham pered, he de vel -
ops a bright ened mind.

“He de vel ops the base of power en dowed with con cen tra tion founded
on per sis tence…

“He de vel ops the base of power en dowed with con cen tra tion founded
on in tent…

“He de vel ops the base of power en dowed with con cen tra tion founded
on dis crim i na tion & the fab ri ca tions of ex er tion, think ing, ‘This dis -
crim i na tion of mine will be nei ther overly slug gish nor overly ac tive,
nei ther in wardly con stricted nor out wardly scat tered.’ He keeps per ceiv -
ing what is in front & be hind so that what is in front is the same as what
is be hind, what is be hind is the same as what is in front. What is be low
is the same as what is above, what is above is the same as what is be low.
(He dwells) by night as by day, and by day as by night. By means of an
aware ness thus open & un ham pered, he de vel ops a bright ened mind.

“It’s through hav ing de vel oped & pur sued these four bases of power
that the monk Mog gal lāna is of such power, such might.

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna ex pe ri ences man i fold supra nor mal pow ers. Hav ing been
one he be comes many; hav ing been many he be comes one. He ap pears.
He van ishes. He goes unim peded through walls, ram parts, & moun tains
as if through space. He dives in & out of the earth as if it were wa ter. He
walks on wa ter with out sink ing as if it were dry land. Sit ting cross-legged
he flies through the air like a winged bird. With his hand he touches &
strokes even the sun & moon, so mighty & pow er ful. He ex er cises in flu -
ence with his body even as far as the Brahmā worlds.

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna hears—by means of the di vine ear-el e ment, pu ri fied & sur -
pass ing the hu man—both kinds of sounds: di vine & hu man, whether
near or far.

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna knows the aware ness of other be ings, other in di vid u als, hav -
ing en com passed it with his own aware ness. He dis cerns a mind with
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pas sion as ‘a mind with pas sion,’ and a mind with out pas sion as ‘a mind
with out pas sion.’ He dis cerns a mind with aver sion as ‘a mind with aver -
sion,’ and a mind with out aver sion as ‘a mind with out aver sion.’ He dis -
cerns a mind with delu sion as ‘a mind with delu sion,’ and a mind with -
out delu sion as ‘a mind with out delu sion.’ He dis cerns a re stricted mind
as ‘a re stricted mind,’ and a scat tered mind as ‘a scat tered mind.’ He dis -
cerns an en larged mind as ‘an en larged mind,’ and an un en larged mind
as ‘an un en larged mind.’ He dis cerns a sur passed mind [one that is not at
the most ex cel lent level] as ‘a sur passed mind,’ and an un sur passed mind
as ‘an un sur passed mind.’ He dis cerns a con cen trated mind as ‘a con cen -
trated mind,’ and an un con cen trated mind as ‘an un con cen trated mind.’
He dis cerns a re leased mind as ‘a re leased mind,’ and an un re leased mind
as ‘an un re leased mind.’

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna rec ol lects his man i fold past lives [lit: pre vi ous homes], i.e.,
one birth, two births, three births, four, five, ten, twenty, thirty, forty,
fifty, one hun dred, one thou sand, one hun dred thou sand, many eons of
cos mic con trac tion, many eons of cos mic ex pan sion, many eons of cos -
mic con trac tion & ex pan sion, (rec ol lect ing,) ‘There I had such a name,
be longed to such a clan, had such an ap pear ance. Such was my food,
such my ex pe ri ence of plea sure & pain, such the end of my life. Pass ing
away from that state, I re-arose there. There too I had such a name, be -
longed to such a clan, had such an ap pear ance. Such was my food, such
my ex pe ri ence of plea sure & pain, such the end of my life. Pass ing away
from that state, I re-arose here.’ Thus he re mem bers his man i fold past
lives in their modes & de tails.

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna sees—by means of the di vine eye, pu ri fied & sur pass ing the
hu man—be ings pass ing away and re-ap pear ing, and he dis cerns how
they are in fe rior & su pe rior, beau ti ful & ugly, for tu nate & un for tu nate
in ac cor dance with their kamma: ‘These be ings—who were en dowed
with bad con duct of body, speech, & mind, who re viled the no ble ones,
held wrong views and un der took ac tions un der the in flu ence of wrong
views—with the break-up of the body, af ter death, have re-ap peared in a
plane of de pri va tion, a bad des ti na tion, a lower realm, hell. But these be -
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ings—who were en dowed with good con duct of body, speech, & mind,
who did not re vile the no ble ones, who held right views and un der took
ac tions un der the in flu ence of right views—with the break-up of the
body, af ter death, have re-ap peared in a good des ti na tion, a heav enly
world.’ Thus—by means of the di vine eye, pu ri fied & sur pass ing the hu -
man—he sees be ings pass ing away and re-ap pear ing, and he dis cerns
how they are in fe rior & su pe rior, beau ti ful & ugly, for tu nate & un for tu -
nate in ac cor dance with their kamma.

“Hav ing de vel oped & pur sued these four bases of power, the monk
Mog gal lāna—through the end ing of the effl u ents—en ters & re mains in
the effl u ent-free aware ness-re lease & dis cern ment-re lease, hav ing di rectly
known & re al ized them for him self right in the here & now.”

See also: DN 2; SN 21:3; AN 5:28

To Uṇṇābha the Brah man
 

Brah maṇa Sutta  (SN 51:15)

I have heard that on one oc ca sion Ven. Ānanda was stay ing near
Kosambī at Ghosita’s monastery. Then Uṇṇābha the brah man went to
Ven. Ānanda and on ar rival greeted him cour te ously. Af ter an ex change
of friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to Ven. Ānanda: “Mas ter Ānanda, what is the aim of this
holy life lived un der Go tama the con tem pla tive?”

“Brah man, the holy life is lived un der the Blessed One with the aim
of aban don ing de sire.”

“Is there a path, is there a prac tice, for the aban don ing of that de sire?”

“Yes, there is a path, there is a prac tice, for the aban don ing of that de -
sire.”

“What is the path, the prac tice, for the aban don ing of that de sire?”

“Brah man, there is the case where a monk de vel ops the base of power
en dowed with con cen tra tion founded on de sire & the fab ri ca tions of ex -
er tion. He de vel ops the base of power en dowed with con cen tra tion
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founded on per sis tence… con cen tra tion founded on in tent… con cen tra -
tion founded on dis crim i na tion & the fab ri ca tions of ex er tion. This,
brah man, is the path, this is the prac tice for the aban don ing of that de -
sire.”

“If that’s so, Mas ter Ānanda, then it’s an end less path, and not one
with an end, for it’s im pos si ble that one could aban don de sire by means
of de sire.”

“In that case, brah man, let me cross-ques tion you on this mat ter. An -
swer as you see fit. What do you think? Didn’t you first have de sire,
think ing, ‘I’ll go to the monastery,’ and then when you reached the
monastery, wasn’t that par tic u lar de sire al layed?”

“Yes, sir.”

“Didn’t you first have per sis tence, think ing, ‘I’ll go to the monastery,’
and then when you reached the monastery, wasn’t that par tic u lar per sis -
tence al layed?”

“Yes, sir.”

“Didn’t you first have the in tent, think ing, ‘I’ll go to the monastery,’
and then when you reached the monastery, wasn’t that par tic u lar in tent
al layed?”

“Yes, sir.”

“Didn’t you first have (an act of) dis crim i na tion, think ing, ‘I’ll go to
the monastery,’ and then when you reached the monastery, wasn’t that
par tic u lar act of dis crim i na tion al layed?”

“Yes, sir.”

“So it is with an ara hant whose effl u ents are ended, who has reached
ful fill ment, done the task, laid down the bur den, at tained the true goal,
to tally de stroyed the fet ter of be com ing, and who is re leased through
right gno sis. What ever de sire he first had for the at tain ment of ara -
hantship, on at tain ing ara hantship that par tic u lar de sire is al layed. What -
ever per sis tence he first had for the at tain ment of ara hantship, on at tain -
ing ara hantship that par tic u lar per sis tence is al layed. What ever in tent he
first had for the at tain ment of ara hantship, on at tain ing ara hantship that
par tic u lar in tent is al layed. What ever dis crim i na tion he first had for the
at tain ment of ara hantship, on at tain ing ara hantship that par tic u lar dis -
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crim i na tion is al layed. So what do you think, brah man? Is this an end less
path, or one with an end?”

“You’re right, Mas ter Ānanda. This is a path with an end, and not an
end less one. Mag nifi  cent, Mas ter Ānanda! Mag nifi  cent! Just as if he were
to place up right what was over turned, to re veal what was hid den, to
show the way to one who was lost, or to carry a lamp into the dark so
that those with eyes could see forms, in the same way has Mas ter Ānanda
—through many lines of rea son ing—made the Dhamma clear. I go to
Mas ter Go tama for refuge, to the Dhamma, and to the Saṅgha of monks.
May Mas ter Ānanda re mem ber me as a lay fol lower who has gone for
refuge, from this day for ward, for life.”

See also: MN 24; MN 109; AN 4:159; AN 10:58

An Anal y sis of the Bases of Power
 

Id dhipāda-Vib haṅga Sutta  (SN 51:20)

“These four bases of power, when de vel oped & pur sued, are of great
fruit & great ben e fit. And how are the four bases of power de vel oped &
pur sued so as to be of great fruit & great ben e fit?

“There is the case where a monk de vel ops the base of power en dowed
with con cen tra tion founded on de sire & the fab ri ca tions of ex er tion,
think ing, ‘This de sire of mine will be nei ther overly slug gish nor overly
ac tive, nei ther in wardly con stricted nor out wardly scat tered.’ He keeps
per ceiv ing what is in front & be hind so that what is in front is the same
as what is be hind, what is be hind is the same as what is in front. What is
be low is the same as what is above, what is above is the same as what is
be low. (He dwells) by night as by day, and by day as by night. By means
of an aware ness thus open & un ham pered, he de vel ops a bright ened
mind.

“He de vel ops the base of power en dowed with con cen tra tion founded
on per sis tence…

“He de vel ops the base of power en dowed with con cen tra tion founded
on in tent…
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“He de vel ops the base of power en dowed with con cen tra tion founded
on dis crim i na tion & the fab ri ca tions of ex er tion, think ing, ‘This dis -
crim i na tion of mine will be nei ther overly slug gish nor overly ac tive,
nei ther in wardly con stricted nor out wardly scat tered.’ He keeps per ceiv -
ing what is in front & be hind so that what is in front is the same as what
is be hind, what is be hind is the same as what is in front. What is be low
is the same as what is above, what is above is the same as what is be low.
(He dwells) by night as by day, and by day as by night. By means of an
aware ness thus open & un ham pered, he de vel ops a bright ened mind.

“And how is de sire overly slug gish? What ever de sire is ac com pa nied
by lazi ness, con joined with lazi ness, that is called overly slug gish de sire.

“And how is de sire overly ac tive? What ever de sire is ac com pa nied by
rest less ness, con joined with rest less ness, that is called overly ac tive de sire.

“And how is de sire in wardly con stricted? What ever de sire is ac com pa -
nied by sloth & drowsi ness, con joined with sloth & drowsi ness, that is
called in wardly re stricted de sire.

“And how is de sire out wardly scat tered? What ever de sire is stirred up
by the five strands of sen su al ity, out wardly dis persed & dis si pated, that is
called out wardly scat tered de sire.

“And how does a monk dwell per ceiv ing what is in front & be hind so
that what is in front is the same as what is be hind, and what is be hind is
the same as what is in front? There is the case where a monk’s per cep tion
of what is in front & be hind is well in hand, well-at tended to, well-con -
sid ered, well-tuned [‘pen e trated’] by means of dis cern ment. This is how
a monk keeps per ceiv ing what is in front and be hind so that what is in
front is the same as what is be hind, and what is be hind is the same as
what is in front.

“And how does a monk dwell so that what is be low is the same as
what is above, and what is above is the same as what is be low? There is
the case where a monk re flects on this very body, from the soles of the
feet on up, from the crown of the head on down, sur rounded by skin, &
full of var i ous kinds of un clean things: ‘In this body there are head hairs,
body hairs, nails, teeth, skin, flesh, ten dons, bones, bone mar row, kid -
neys, heart, liver, pleura, spleen, lungs, large in testines, small in testines,
gorge, fe ces, bile, phlegm, pus, blood, sweat, fat, tears, skin-oil, saliva,
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mu cus, fluid in the joints, urine.’ This is how a monk dwells so that what
is be low is the same as what is above, and what is above is the same as
what is be low.

“And how does a monk dwell by night as by day, and by day as by
night? There is the case where a monk at night de vel ops the base of
power en dowed with con cen tra tion founded on de sire & the fab ri ca -
tions of ex er tion by means of the same modes [per mu ta tions] & signs &
themes that he uses by day, and by day he de vel ops the base of power en -
dowed with con cen tra tion founded on de sire & the fab ri ca tions of ex er -
tion by means of the same modes & signs & themes that he uses by
night. This is how a monk dwells by night as by day, and by day as by
night.

“And how does a monk—by means of an aware ness open & un ham -
pered—de velop a bright ened mind? There is the case where a monk has
the per cep tion of light, the per cep tion of day time [at any hour of the
day] well in hand & well-es tab lished. This is how a monk—by means of
an aware ness open & un ham pered—de vel ops a bright ened mind.

[The above dis cus sion is then re peated for per sis tence, in tent, & dis -
crim i na tion.]

“When a monk has thus de vel oped & pur sued the four bases of
power, he ex pe ri ences man i fold supra nor mal pow ers. Hav ing been one
he be comes many; hav ing been many he be comes one. He ap pears. He
van ishes. He goes unim peded through walls, ram parts, & moun tains as
if through space. He dives in & out of the earth as if it were wa ter. He
walks on wa ter with out sink ing as if it were dry land. Sit ting cross-legged
he flies through the air like a winged bird. With his hand he touches &
strokes even the sun & moon, so mighty & pow er ful. He ex er cises in flu -
ence with his body even as far as the Brahmā worlds.

“He hears—by means of the di vine ear-el e ment, pu ri fied & sur pass ing
the hu man—both kinds of sounds: di vine & hu man, whether near or
far.

“He knows the aware ness of other be ings, other in di vid u als, hav ing
en com passed it with his own aware ness. He dis cerns a mind with pas -
sion as ‘a mind with pas sion,’ and a mind with out pas sion as ‘a mind
with out pas sion.’ He dis cerns a mind with aver sion as ‘a mind with aver -
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sion,’ and a mind with out aver sion as ‘a mind with out aver sion.’ He dis -
cerns a mind with delu sion as ‘a mind with delu sion,’ and a mind with -
out delu sion as ‘a mind with out delu sion.’ He dis cerns a re stricted mind
as ‘a re stricted mind,’ and a scat tered mind as ‘a scat tered mind.’ He dis -
cerns an en larged mind1 as ‘an en larged mind,’ and an un en larged mind
as ‘an un en larged mind.’ He dis cerns a sur passed mind [one that is not at
the most ex cel lent level] as ‘a sur passed mind,’ and an un sur passed mind
as ‘an un sur passed mind.’ He dis cerns a con cen trated mind as ‘a con cen -
trated mind,’ and an un con cen trated mind as ‘an un con cen trated mind.’
He dis cerns a re leased mind2 as ‘a re leased mind,’ and an un re leased
mind as ‘an un re leased mind.’

“He rec ol lects his man i fold past lives [lit: pre vi ous homes], i.e., one
birth, two births, three births, four, five, ten, twenty, thirty, forty, fifty,
one hun dred, one thou sand, one hun dred thou sand, many eons of cos -
mic con trac tion, many eons of cos mic ex pan sion, many eons of cos mic
con trac tion & ex pan sion, (rec ol lect ing,) ‘There I had such a name, be -
longed to such a clan, had such an ap pear ance. Such was my food, such
my ex pe ri ence of plea sure & pain, such the end of my life. Pass ing away
from that state, I re-arose there. There too I had such a name, be longed
to such a clan, had such an ap pear ance. Such was my food, such my ex -
pe ri ence of plea sure & pain, such the end of my life. Pass ing away from
that state, I re-arose here.’ Thus he re mem bers his man i fold past lives in
their modes & de tails.

“He sees—by means of the di vine eye, pu ri fied & sur pass ing the hu -
man—be ings pass ing away and re-ap pear ing, and he dis cerns how they
are in fe rior & su pe rior, beau ti ful & ugly, for tu nate & un for tu nate in ac -
cor dance with their kamma: ‘These be ings—who were en dowed with
bad con duct of body, speech, & mind, who re viled the no ble ones, held
wrong views and un der took ac tions un der the in flu ence of wrong views
—with the break-up of the body, af ter death, have re-ap peared in a plane
of de pri va tion, a bad des ti na tion, a lower realm, hell. But these be ings—
who were en dowed with good con duct of body, speech, & mind, who
did not re vile the no ble ones, who held right views and un der took ac -
tions un der the in flu ence of right views—with the break-up of the body,
af ter death, have re-ap peared in a good des ti na tion, a heav enly world.’
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Thus—by means of the di vine eye, pu ri fied & sur pass ing the hu man—
he sees be ings pass ing away and re-ap pear ing, and he dis cerns how they
are in fe rior & su pe rior, beau ti ful & ugly, for tu nate & un for tu nate in ac -
cor dance with their kamma.

“Through the end ing of the effl u ents, he en ters & re mains in the ef -
flu ent-free aware ness-re lease & dis cern ment-re lease, hav ing di rectly
known & re al ized them for him self right in the here & now.

“This is how these four bases of power, when de vel oped & pur sued,
are of great fruit & great ben e fit.”

Notes

1. Ma hag gataṁ. This term is used, to gether with “im mea sur able / un lim -
ited,” in the stan dard de scrip tion of the aware ness gen er ated in the prac tice
of the brah mav i hāras (SN 42:8). Ac cord ing to Ven. Anu rud dha in MN 127,
how ever, an en larged mind is not im mea sur able. Its range of aware ness is
larger than the body but still mea sur able, rang ing in dis tance from the
shade of a tree to the earth bounded by the ocean.

2. On the var i ous lev els of re lease, see DN 15, MN 43, and AN 9:43–45.

See also: MN 101; SN 46:53; SN 47:8; AN 3:102; AN 3:103; AN 5:28

Am bapālī
 

Am bapālī Sutta  (SN 52:9)

I have heard that on one oc ca sion Ven. Anu rud dha & Ven. Sāriputta
were stay ing near Vesālī in Am bapālīs for est. Then Ven. Sāriputta, aris ing
from his seclu sion in the late af ter noon, went to Ven. Anu rud dha. On
ar rival, he ex changed cour te ous greet ings with him. Af ter an ex change of
friendly greet ings & cour te sies, he sat to one side. As he was sit ting
there, he said to Ven. Anu rud dha, “Bright are your fac ul ties, friend Anu -
rud dha; pure your com plex ion, and clear. By means of what dwelling do
you now of ten dwell?”

“I now of ten dwell, friend, with a mind well-es tab lished in the four
es tab lish ings of mind ful ness. Which four? There is the case where I re -
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main fo cused on the body in & of it self—ar dent, alert, & mind ful—sub -
du ing greed & dis tress with ref er ence to the world. I re main fo cused on
feel ings in & of them selves… the mind in & of it self… men tal qual i ties
in & of them selves—ar dent, alert, & mind ful—sub du ing greed & dis -
tress with ref er ence to the world.

“I now of ten dwell, friend, with a mind well-es tab lished in these four
es tab lish ings of mind ful ness.

“Any monk whose effl u ents are ended—who has reached ful fill ment,
done the task, laid down the bur den, at tained the true goal, laid to waste
the fet ter of be com ing, and who is re leased through right gno sis—of ten
dwells with a mind well-es tab lished in these four es tab lish ings of mind -
ful ness.”

“It is a gain for us, my friend, a great gain for us, that we were right in
Ven. Anu rud dha’s pres ence when he said this bull-like state ment!”

See also: SN 22:122; SN 46:4; SN 47:4; SN 54:11

Ill ness
 

Gilāyana Sutta  (SN 52:10)

I have heard that on one oc ca sion Ven. Anu rud dha was stay ing near
Sā vatthī in the Dark For est—dis eased, in pain, se verely ill. Then a large
num ber of monks went to Ven. Anu rud dha and on ar rival said to him,
“What (men tal) dwelling are you dwelling in so that the pains that have
arisen in the body do not in vade or re main in the mind?”

“When I dwell with my mind well-es tab lished in the four es tab lish -
ings of mind ful ness, the pains that have arisen in the body do not in vade
or re main in the mind. Which four? There is the case where I re main fo -
cused on the body in & of it self—ar dent, alert, & mind ful—sub du ing
greed & dis tress with ref er ence to the world. I re main fo cused on feel -
ings in & of them selves… mind in & of it self… men tal qual i ties in & of
them selves—ar dent, alert, & mind ful—sub du ing greed & dis tress with
ref er ence to the world. When I dwell with my mind well-es tab lished in
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these four es tab lish ings of mind ful ness, the pains that have arisen in the
body do not in vade or re main in the mind.”

See also: MN 36; MN 146; SN 1:38; SN 22:88; SN 36:6; SN 46:14; AN 10:60;

Thag 5:8

To Ar iṭṭha (On Mind ful ness of Breath ing)
 

Ar iṭṭha Sutta  (SN 54:6)

Near Sā vatthī. There the Blessed One said, “Monks, do you de velop
mind ful ness of in-&-out breath ing?”

When this was said, Ven. Ar iṭṭha replied to the Blessed One, “I de -
velop mind ful ness of in-&-out breath ing, lord.”

“But how do you de velop mind ful ness of in-&-out breath ing, Ar -
iṭṭha?”

“Hav ing aban doned sen sual de sire for past sen sual plea sures, lord,
hav ing done away with sen sual de sire for fu ture sen sual plea sures, and
hav ing thor oughly sub dued per cep tions of re sis tance with re gard to in -
ter nal & ex ter nal events, I breathe in mind fully and breathe out mind -
fully.”1

“There is that mind ful ness of in-&-out breath ing, Ar iṭṭha. I don’t say
that there isn’t. But as to how mind ful ness of in-&-out breath ing is
brought in de tail to its cul mi na tion, lis ten and pay close at ten tion. I will
speak.”

“As you say, lord,” Ven. Ar iṭṭha re sponded to the Blessed One.

The Blessed One said, “And how, Ar iṭṭha, is mind ful ness of in-&-out
breath ing brought in de tail to its cul mi na tion? There is the case where a
monk, hav ing gone to the wilder ness, to the shade of a tree, or to an
empty build ing, sits down fold ing his legs cross wise, hold ing his body
erect, and es tab lish ing mind ful ness to the fore.2 Al ways mind ful, he
breathes in; mind ful he breathes out.

“[1] Breath ing in long, he dis cerns, ‘I am breath ing in long’; or breath -
ing out long, he dis cerns, ‘I am breath ing out long.’ [2] Or breath ing in
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short, he dis cerns, ‘I am breath ing in short’; or breath ing out short, he
dis cerns, ‘I am breath ing out short.’ [3] He trains him self, ‘I will breathe
in sen si tive to the en tire body.’3 He trains him self, ‘I will breathe out sen -
si tive to the en tire body.’ [4] He trains him self, ‘I will breathe in calm ing
bod ily fab ri ca tion.’4 He trains him self, ‘I will breathe out calm ing bod ily
fab ri ca tion.’

“[5] He trains him self, ‘I will breathe in sen si tive to rap ture.’ He trains
him self, ‘I will breathe out sen si tive to rap ture.’ [6] He trains him self, ‘I
will breathe in sen si tive to plea sure.’ He trains him self, ‘I will breathe out
sen si tive to plea sure.’ [7] He trains him self, ‘I will breathe in sen si tive to
men tal fab ri ca tion.’5 He trains him self, ‘I will breathe out sen si tive to
men tal fab ri ca tion.’ [8] He trains him self, ‘I will breathe in calm ing men -
tal fab ri ca tion.’ He trains him self, ‘I will breathe out calm ing men tal fab -
ri ca tion.’

“[9] He trains him self, ‘I will breathe in sen si tive to the mind.’ He
trains him self, ‘I will breathe out sen si tive to the mind.’ [10] He trains
him self, ‘I will breathe in sat is fy ing the mind.’ He trains him self, ‘I will
breathe out sat is fy ing the mind.’ [11] He trains him self, ‘I will breathe in
steady ing the mind.’ He trains him self, ‘I will breathe out steady ing the
mind. [12] He trains him self, ‘I will breathe in re leas ing the mind.’ He
trains him self, ‘I will breathe out re leas ing the mind.’6

“[13] He trains him self, ‘I will breathe in fo cus ing on in con stancy.’ He
trains him self, ‘I will breathe out fo cus ing on in con stancy.’ [14] He trains
him self, ‘I will breathe in fo cus ing on dis pas sion [lit: fad ing].’ He trains
him self, ‘I will breathe out fo cus ing on dis pas sion.’ [15] He trains him -
self, ‘I will breathe in fo cus ing on ces sa tion.’ He trains him self, ‘I will
breathe out fo cus ing on ces sa tion.’ [16] He trains him self, ‘I will breathe
in fo cus ing on re lin quish ment.’ He trains him self, ‘I will breathe out fo -
cus ing on re lin quish ment.’

“This, Ar iṭṭha, is how mind ful ness of in-&-out breath ing is brought
in de tail to its cul mi na tion.”

Notes

1. The Com men tary reads this state ment as in di cat ing that Ar iṭṭha has at -
tained the third level of awak en ing, non-re turn, but it is also pos si ble to in -
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ter pret the state ment on a more mun dane level: Ar iṭṭha is sim ply prac tic ing
mind ful equa nim ity—in the present mo ment, hav ing tem po rar ily sub dued
de sire for past and fu ture sen sual plea sures, and hav ing tem po rar ily sub -
dued any thought of re sis tance with re gard to the present.

2. To the fore (parimukhaṁ): An Ab hid hamma text, Vib haṅga 12:1, de -
fines this term as mean ing “the tip of the nose or the sign of the mouth.”
How ever, the term ap pears as part of a stock phrase de scrib ing a per son en -
gaged in med i ta tion, even for themes that have noth ing to do with the body
at all, such as sub lime-at ti tude (brahma-vi hāra) med i ta tion (AN 3:64). Thus
it seems more likely that the term is used in an id iomatic sense, in di cat ing
ei ther that mind ful ness is placed face-to-face with its ob ject, or that it is
made prom i nent, which is how I have trans lated it here.

3. The com men taries in sist that “body” here means the full length of the
breath, but this is un likely in this con text, for three rea sons: (a) The first two
steps al ready re quire be ing aware of the en tire length of the breath. Oth er -
wise, the med i ta tor wouldn’t know if a breath was short or long. (b) The
fourth step—with out fur ther ex pla na tion—refers to the breath as “bod ily
fab ri ca tion.” If the Bud dha were us ing two diff er ent terms to re fer to the
breath—“body” and “bod ily fab ri ca tion”—in such close prox im ity, he
would have been care ful to sig nal that he was re defin ing his terms (as he
does be low, when ex plain ing that the first four steps in breath med i ta tion
cor re spond to the prac tice of fo cus ing on the body in and of it self as a frame
of ref er ence). But he doesn’t. (c) As AN 10:20 in di cates, the fourth step
refers to bring ing the mind to the fourth jhāna, a state in which in-and-out
breath ing grows still (SN 36:11; AN 10:72) and the body is filled with pure,
bright aware ness (af ter aware ness has been ex tended to be sen si tive to the
en tire body be gin ning with the first jhāna (DN 2; MN 119)). Be cause the
fourth step fo cuses on the still ing of the breath, there has to be a step in
which the aware ness is ex tended to fill the en tire body. That would be this
step.

4. “In-&-out breaths are bod ily; these are things tied up with the body.
That’s why in-&-out breaths are bod ily fab ri ca tions.” —MN 44

“And how is a monk calmed in his bod ily fab ri ca tion? There is the case
where a monk, with the aban don ing of plea sure & pain—as with the ear lier
dis ap pear ance of ela tion & dis tress—en ters & re mains in the fourth jhāna:
pu rity of equa nim ity & mind ful ness, nei ther plea sure nor pain.” —AN 10:20
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“When one has at tained the fourth jhāna, in-and-out breaths have
ceased.” —SN 36:11 & AN 9:31

5. “Per cep tions & feel ings are men tal; these are things tied up with the
mind. That’s why per cep tions & feel ings are men tal fab ri ca tions.” — MN 44

6. AN 9:34 shows how the mind, step by step, is tem po rar ily re leased
from bur den some men tal states of greater and greater re fine ment as it ad -
vances through the stages of jhāna.

The Lamp
 

Dīpa Sutta  (SN 54:8)

“Monks, con cen tra tion through mind ful ness of in-&-out breath ing,
when de vel oped & pur sued, is of great fruit, great ben e fit. And how is
con cen tra tion through mind ful ness of in-&-out breath ing de vel oped &
pur sued so as to be of great fruit, great ben e fit?

“There is the case where a monk, hav ing gone to the wilder ness, to
the shade of a tree, or to an empty build ing, sits down fold ing his legs
cross wise, hold ing his body erect, and es tab lish ing mind ful ness to the
fore. Al ways mind ful, he breathes in; mind ful he breathes out.

“[1] Breath ing in long, he dis cerns, ‘I am breath ing in long’; or breath -
ing out long, he dis cerns, ‘I am breath ing out long.’ [2] Or breath ing in
short, he dis cerns, ‘I am breath ing in short’; or breath ing out short, he
dis cerns, ‘I am breath ing out short.’ [3] He trains him self, ‘I will breathe
in sen si tive to the en tire body.’ He trains him self, ‘I will breathe out sen -
si tive to the en tire body.’ [4] He trains him self, ‘I will breathe in calm ing
bod ily fab ri ca tion.’ He trains him self, ‘I will breathe out calm ing bod ily
fab ri ca tion.’

“[5] He trains him self, ‘I will breathe in sen si tive to rap ture.’ He trains
him self, ‘I will breathe out sen si tive to rap ture.’ [6] He trains him self, ‘I
will breathe in sen si tive to plea sure.’ He trains him self, ‘I will breathe out
sen si tive to plea sure.’ [7] He trains him self, ‘I will breathe in sen si tive to
men tal fab ri ca tion.’ He trains him self, ‘I will breathe out sen si tive to
men tal fab ri ca tion.’ [8] He trains him self, ‘I will breathe in calm ing men -
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tal fab ri ca tion.’ He trains him self, ‘I will breathe out calm ing men tal fab -
ri ca tion.’

“[9] He trains him self, ‘I will breathe in sen si tive to the mind.’ He
trains him self, ‘I will breathe out sen si tive to the mind.’ [10] He trains
him self, ‘I will breathe in sat is fy ing the mind.’ He trains him self, ‘I will
breathe out sat is fy ing the mind.’ [11] He trains him self, ‘I will breathe in
steady ing the mind.’ He trains him self, ‘I will breathe out steady ing the
mind. [12] He trains him self, ‘I will breathe in re leas ing the mind.’ He
trains him self, ‘I will breathe out re leas ing the mind.’

“[13] He trains him self, ‘I will breathe in fo cus ing on in con stancy.’ He
trains him self, ‘I will breathe out fo cus ing on in con stancy.’ [14] He trains
him self, ‘I will breathe in fo cus ing on dis pas sion [lit: fad ing].’ He trains
him self, ‘I will breathe out fo cus ing on dis pas sion.’ [15] He trains him -
self, ‘I will breathe in fo cus ing on ces sa tion.’ He trains him self, ‘I will
breathe out fo cus ing on ces sa tion.’ [16] He trains him self, ‘I will breathe
in fo cus ing on re lin quish ment.’ He trains him self, ‘I will breathe out fo -
cus ing on re lin quish ment.’

“This is how con cen tra tion through mind ful ness of in-&-out breath -
ing is de vel oped & pur sued so as to be of great fruit, great ben e fit.

“I my self, monks, be fore my awak en ing, when I was still an un awak -
ened bod hisatta, of ten dwelt in this (med i ta tive) dwelling. While I was
dwelling in this (med i ta tive) dwelling, nei ther my body nor my eyes
were fa tigued, and the mind—through lack of cling ing/sus te nance—was
re leased from effl u ents.

“Thus, monks, if a monk should wish, ‘May nei ther my body nor my
eyes be fa tigued, and may my mind—through lack of cling ing/sus te -
nance—be re leased from effl u ents,’ then he should at tend closely to this
very same con cen tra tion through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May mem o ries & re solves con nected to the
house hold life be aban doned within me,’ he should at tend closely to this
very same con cen tra tion through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I be per cip i ent of loath some ness in the
pres ence of what is not loath some,’ he should at tend closely to this very
same con cen tra tion through mind ful ness of in-&-out breath ing.
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“If a monk should wish, ‘May I be per cip i ent of un loath some ness in
the pres ence of what is loath some… May I be per cip i ent of loathe some -
ness in the pres ence of what is loath some & what is not… May I be per -
cip i ent of un loath some ness in the pres ence of what is loath some & what
is not… May I—in the pres ence of what is loath some & what is not—
cut ting my self off from both, re main equani mous, alert, & mind ful,’
then he should at tend closely to this very same con cen tra tion through
mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I—quite se cluded from sen su al ity, se -
cluded from un skill ful qual i ties—en ter & re main in the first jhāna: rap -
ture & plea sure born of seclu sion, ac com pa nied by di rected thought &
eval u a tion,’ then he should at tend closely to this very same con cen tra tion
through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I, with the still ing of di rected thoughts
& eval u a tions, en ter & re main in the sec ond jhāna: rap ture & plea sure
born of con cen tra tion, uni fi ca tion of aware ness free from di rected
thought & eval u a tion—in ter nal as sur ance, then he should at tend closely
to this very same con cen tra tion through mind ful ness of in-&-out breath -
ing.

“If a monk should wish, ‘May I, with the fad ing of rap ture, re main
equani mous, mind ful, & alert, sense plea sure with the body, and en ter
& re main in the third jhāna, of which the no ble ones de clare, “Equani -
mous & mind ful, he has a pleas ant abid ing,”’ then he should at tend
closely to this very same con cen tra tion through mind ful ness of in-&-out
breath ing.

“If a monk should wish, ‘May I, with the aban don ing of plea sure &
pain—as with the ear lier dis ap pear ance of ela tion & dis tress—en ter &
re main in the fourth jhāna: pu rity of equa nim ity & mind ful ness, nei -
ther-plea sure-nor-pain,’ then he should at tend closely to this very same
con cen tra tion through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I, with the com plete tran scend ing of
per cep tions of (phys i cal) form, with the dis ap pear ance of per cep tions of
re sis tance, and not at tend ing to per cep tions of mul ti plic ity, (per ceiv ing,)
‘In fi nite space,’ en ter & re main in the di men sion of the in fini tude of
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space,’ then he should at tend closely to this very same con cen tra tion
through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I, with the com plete tran scend ing of
the di men sion of the in fini tude of space, (per ceiv ing,) ‘In fi nite con -
scious ness,’ en ter & re main in the di men sion of the in fini tude of con -
scious ness,’ then he should at tend closely to this very same con cen tra tion
through mind ful ness of in-&-out breath ing.

“If a monk should wish, ‘May I, with the com plete tran scend ing of
the di men sion of the in fini tude of con scious ness, (per ceiv ing,) ‘There is
noth ing,’ en ter & re main in the di men sion of noth ing ness,’ then he
should at tend closely to this very same con cen tra tion through mind ful -
ness of in-&-out breath ing.

“If a monk should wish, ‘May I, with the com plete tran scend ing of
the di men sion of noth ing ness, en ter & re main in the di men sion of nei -
ther per cep tion nor non-per cep tion,’ then he should at tend closely to
this very same con cen tra tion through mind ful ness of in-&-out breath -
ing.

“If a monk should wish, ‘May I, with the com plete tran scend ing of
the di men sion of nei ther per cep tion nor non-per cep tion, en ter & re -
main in the ces sa tion of per cep tion & feel ing,’ then he should at tend
closely to this very same con cen tra tion through mind ful ness of in-&-out
breath ing.

“When con cen tra tion through mind ful ness of in-&-out breath ing has
been thus de vel oped, thus pur sued, one senses a feel ing of plea sure. One
dis cerns it as ‘in con stant.’ One dis cerns it as ‘not grasped at.’ One dis cerns
it as ‘not rel ished.’ One senses a feel ing of pain. One dis cerns it as ‘in con -
stant.’ One dis cerns it as ‘not grasped at.’ One dis cerns it as ‘not rel ished.’
One senses a feel ing of nei ther plea sure nor pain. One dis cerns it as ‘in -
con stant.’ One dis cerns it as ‘not grasped at.’ One dis cerns it as ‘not rel -
ished.’

“If sens ing a feel ing of plea sure, one senses it dis joined from it. If
sens ing a feel ing of pain, one senses it dis joined from it. If sens ing a feel -
ing of nei ther plea sure nor pain, one senses it dis joined from it. When
sens ing a feel ing lim ited to the body, one dis cerns, ‘I am sens ing a feel -
ing lim ited to the body.’ When sens ing a feel ing lim ited to life, one dis -
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cerns, ‘I am sens ing a feel ing lim ited to life.’ One dis cerns, ‘With the
break-up of the body, af ter the ter mi na tion of life, all that is ex pe ri enced,
not be ing rel ished, will grow cold right here.’

“Just as an oil lamp would burn in de pen dence on oil & wick and,
from the ter mi na tion of the oil & wick, it would go out un nour ished; in
the same way, when sens ing a feel ing lim ited to the body, one dis cerns
that ‘I am sens ing a feel ing lim ited to the body.’ When sens ing a feel ing
lim ited to life, one dis cerns that ‘I am sens ing a feel ing lim ited to life.’
One dis cerns, ‘With the break-up of the body, af ter the ter mi na tion of
life, all that is sensed, not be ing rel ished, will grow cold right here.’”

See also: MN 6; MN 118; SN 22:88; SN 46:54; AN 10:71

At Vesālī
 

Vesālī Sutta  (SN 54:9)

I have heard that on one oc ca sion the Blessed One was stay ing near
Vesālī at the Gabled Hall in the Great For est. Now on that oc ca sion the
Blessed One, with many lines of rea son ing, was giv ing the monks a talk
on the unattrac tive ness (of the body), was speak ing in praise of (the per -
cep tion of) unattrac tive ness, was speak ing in praise of the de vel op ment
of (the per cep tion of) unattrac tive ness. Then the Blessed One ad dressed
the monks: “Monks, I wish to go into seclu sion for half a month. I am
not to be ap proached by any one at all ex cept for the one who brings
alms food.”

“As you say, lord,” the monks re sponded to him. And no one ap -
proached the Blessed One ex cept for the one who brought alms food.

Then the monks—(think ing,) “The Blessed One, with many lines of
rea son ing, has given a talk on the unattrac tive ness (of the body), has spo -
ken in praise of (the per cep tion of) unattrac tive ness, has spo ken in praise
of the de vel op ment of (the per cep tion of) unattrac tive ness”—re mained
com mit ted to the de vel op ment of (the per cep tion of) unattrac tive ness in
many modes & man ners. They—ashamed, re pelled, & dis gusted with
this body—sought for an as sas sin.1 In one day, ten monks took the knife.



604

In one day, twenty monks took the knife. In one day, thirty monks took
the knife.

Then the Blessed One, emerg ing from his seclu sion af ter half a
month’s time, said to Ven. Ānanda, “Ānanda, why does the Saṅgha of
monks seem so de pleted?”

“Be cause, lord, the Blessed One, with many lines of rea son ing, gave
the monks a talk on the unattrac tive ness (of the body), spoke in praise of
(the per cep tion of) unattrac tive ness, spoke in praise of the de vel op ment
of (the per cep tion of) unattrac tive ness. The monks—(think ing,) ‘The
Blessed One, with many lines of rea son ing, has given a talk on the
unattrac tive ness (of the body), has spo ken in praise of (the per cep tion
of) unattrac tive ness, has spo ken in praise of the de vel op ment of (the per -
cep tion of) unattrac tive ness’—re mained com mit ted to the de vel op ment
of (the per cep tion of) unattrac tive ness in many modes & man ners. They
—ashamed, re pelled, & dis gusted with this body—sought for an as sas -
sin. In one day, ten monks took the knife. In one day, twenty monks
took the knife. In one day, thirty monks took the knife. It would be
good, lord, if the Blessed One would ex plain an other method so that
this Saṅgha of monks might be es tab lished in gno sis.”

“In that case, Ānanda, gather in the as sem bly hall all the monks who
live in de pen dence on Vesālī.”

“As you say, lord,” Ven. Ānanda re sponded. When he had gath ered in
the as sem bly hall all the monks who lived in de pen dence on Vesālī, he
went to the Blessed One and said, “The Saṅgha of monks is gath ered,
lord. Now is the time to do as the Blessed One sees fit.”

Then the Blessed One went to the as sem bly hall and sat down on a
seat made ready. Hav ing sat down, he ad dressed the monks: “Monks, this
con cen tra tion through mind ful ness of in-&-out breath ing, when de vel -
oped & pur sued, is both peace ful & ex quis ite, a re fresh ing & pleas ant
abid ing that im me di ately dis perses & al lays any evil, un skill ful (men tal)
qual i ties that have arisen. Just as when, in the last month of the hot sea -
son, a great rain-cloud out of sea son im me di ately dis perses & al lays the
dust & dirt that have stirred up, in the same way this con cen tra tion
through mind ful ness of in-&-out breath ing, when de vel oped & pur sued,
is both peace ful & ex quis ite, a re fresh ing & pleas ant abid ing that im me -
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di ately dis perses & al lays any evil, un skill ful (men tal) qual i ties that have
arisen.

“And how is con cen tra tion through mind ful ness of in-&-out breath -
ing de vel oped & pur sued so as to be both peace ful & ex quis ite, a re fresh -
ing & pleas ant abid ing that im me di ately dis perses & al lays any evil, un -
skill ful (men tal) qual i ties that have arisen?

“There is the case where a monk, hav ing gone to the wilder ness, to
the shade of a tree, or to an empty build ing, sits down fold ing his legs
cross wise, hold ing his body erect, and es tab lish ing mind ful ness to the
fore. Al ways mind ful, he breathes in; mind ful he breathes out.

“[1] Breath ing in long, he dis cerns, ‘I am breath ing in long’; or breath -
ing out long, he dis cerns, ‘I am breath ing out long.’ [2] Or breath ing in
short, he dis cerns, ‘I am breath ing in short’; or breath ing out short, he
dis cerns, ‘I am breath ing out short.’ [3] He trains him self, ‘I will breathe
in sen si tive to the en tire body.’ He trains him self, ‘I will breathe out sen -
si tive to the en tire body.’ [4] He trains him self, ‘I will breathe in calm ing
bod ily fab ri ca tion [in-&-out breath ing].’ He trains him self, ‘I will breathe
out calm ing bod ily fab ri ca tion.’

“[5] He trains him self, ‘I will breathe in sen si tive to rap ture.’ He trains
him self, ‘I will breathe out sen si tive to rap ture.’ [6] He trains him self, ‘I
will breathe in sen si tive to plea sure.’ He trains him self, ‘I will breathe out
sen si tive to plea sure.’ [7] He trains him self, ‘I will breathe in sen si tive to
men tal fab ri ca tion [feel ing & per cep tion].’ He trains him self, ‘I will
breathe out sen si tive to men tal fab ri ca tion.’ [8] He trains him self, ‘I will
breathe in calm ing men tal fab ri ca tion.’ He trains him self, ‘I will breathe
out calm ing men tal fab ri ca tion.’

“[9] He trains him self, ‘I will breathe in sen si tive to the mind.’ He
trains him self, ‘I will breathe out sen si tive to the mind.’ [10] He trains
him self, ‘I will breathe in glad den ing the mind.’ He trains him self, ‘I will
breathe out glad den ing the mind.’ [11] He trains him self, ‘I will breathe
in steady ing the mind.’ He trains him self, ‘I will breathe out steady ing
the mind. [12] He trains him self, ‘I will breathe in re leas ing the mind.’
He trains him self, ‘I will breathe out re leas ing the mind.’

“[13] He trains him self, ‘I will breathe in fo cus ing on in con stancy.’ He
trains him self, ‘I will breathe out fo cus ing on in con stancy.’ [14] He trains
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him self, ‘I will breathe in fo cus ing on dis pas sion [lit: fad ing].’ He trains
him self, ‘I will breathe out fo cus ing on dis pas sion.’ [15] He trains him -
self, ‘I will breathe in fo cus ing on ces sa tion.’ He trains him self, ‘I will
breathe out fo cus ing on ces sa tion.’ [16] He trains him self, ‘I will breathe
in fo cus ing on re lin quish ment.’ He trains him self, ‘I will breathe out fo -
cus ing on re lin quish ment.’

“This is how con cen tra tion through mind ful ness of in-&-out breath -
ing is de vel oped & pur sued so as to be both peace ful & ex quis ite, a re -
fresh ing & pleas ant abid ing that im me di ately dis perses & al lays any evil,
un skill ful (men tal) qual i ties that have arisen.”

Note

1. Satthahāraka. Some schol ars have ob jected that this word could not
mean “as sas sin,” on the grounds that it is a neuter noun, and Pali does not
use neuter nouns to de scribe peo ple, but that is not true. For ex am ple,
kaṇṭaka, “thorn,” an other neuter noun, means “a sub ver sive”—sug gest ing
that neuter nouns were used to de scribe peo ple as a way of show ing dis re -
spect.

See also: SN 35:88; AN 4:163

At Ic chā naṅ gala
 

Ic chā naṅ gala Sutta  (SN 54:11)

On one oc ca sion the Blessed One was stay ing in Ic chā naṅ gala in the
Ic chā naṅ gala for est grove. There he ad dressed the monks: “Monks, I
wish to go into seclu sion for three months. I am not to be ap proached
by any one at all ex cept for the one who brings alms food.”

“As you say, lord,” the monks re sponded to him. And no one ap -
proached the Blessed One ex cept for the one who brought alms food.

Then the Blessed One, hav ing emerged from seclu sion af ter the pass -
ing of three months, ad dressed the monks: “Monks, if wan der ers of
other sects ask you, ‘By means of what dwelling, friends, did Go tama the
con tem pla tive mostly dwell dur ing the rains res i dence?’: You, thus asked,
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should an swer them in this way: ‘It was by means of the con cen tra tion of
mind ful ness of breath ing that the Blessed One mostly dwelled.’

“There is the case, monks, where mind ful1 I breathe in; mind ful I
breathe out.

“[1] Breath ing in long, I dis cern, ‘I am breath ing in long’; or breath -
ing out long, I dis cern, ‘I am breath ing out long.’ [2] Or breath ing in
short, I dis cern, ‘I am breath ing in short’; or breath ing out short, I dis -
cern, ‘I am breath ing out short.’ [3] I dis cern,2 ‘I will breathe in sen si tive
to the en tire body.’ I dis cern, ‘I will breathe out sen si tive to the en tire
body.’ [4] I dis cern, ‘I will breathe in calm ing bod ily fab ri ca tion [in-&-
out breath ing].’ I dis cern, ‘I will breathe out calm ing bod ily fab ri ca tion.’

“[5] I dis cern, ‘I will breathe in sen si tive to rap ture.’ I dis cern, ‘I will
breathe out sen si tive to rap ture.’ [6] I dis cern, ‘I will breathe in sen si tive
to plea sure.’ I dis cern, ‘I will breathe out sen si tive to plea sure.’ [7] I dis -
cern, ‘I will breathe in sen si tive to men tal fab ri ca tion [feel ing & per cep -
tion].’ I dis cern, ‘I will breathe out sen si tive to men tal fab ri ca tion.’ [8] I
dis cern, ‘I will breathe in calm ing men tal fab ri ca tion.’ I dis cern, ‘I will
breathe out calm ing men tal fab ri ca tion.’

“[9] I dis cern, ‘I will breathe in sen si tive to the mind.’ I dis cern, ‘I will
breathe out sen si tive to the mind.’ [10] I dis cern, ‘I will breathe in glad -
den ing the mind.’ I dis cern, ‘I will breathe out glad den ing the mind.’ [11]
I dis cern, ‘I will breathe in steady ing the mind.’ I dis cern, ‘I will breathe
out steady ing the mind. [12] I dis cern, ‘I will breathe in re leas ing the
mind.’ I dis cern, ‘I will breathe out re leas ing the mind.’

“[13] I dis cern, ‘I will breathe in fo cus ing on in con stancy.’ I dis cern, ‘I
will breathe out fo cus ing on in con stancy.’ [14] I dis cern, ‘I will breathe in
fo cus ing on dis pas sion [lit: fad ing].’ I dis cern, ‘I will breathe out fo cus ing
on dis pas sion.’ [15] I dis cern, ‘I will breathe in fo cus ing on ces sa tion.’ I
dis cern, ‘I will breathe out fo cus ing on ces sa tion.’ [16] I dis cern, ‘I will
breathe in fo cus ing on re lin quish ment.’ I dis cern, ‘I will breathe out fo -
cus ing on re lin quish ment.’

“For what ever one rightly speak ing would call, ‘a no ble dwelling,’ ‘a
brahmā dwelling,’ ‘a Tathā gata dwelling,’ it would be the con cen tra tion
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of mind ful ness of breath ing that he, speak ing rightly, would call, ‘a no -
ble dwelling,’ ‘a brahmā dwelling,’ ‘a Tathā gata dwelling.’

“Those who are learn ers, who have yet to at tain their hearts’ de sire,
who stay re solved on the un ex celled se cu rity from bondage: When the
con cen tra tion of mind ful ness of breath ing is de vel oped & pur sued by
them, it leads to the end ing of the effl u ents.

“Those who are ara hants, whose effl u ents are ended, who have
reached ful fill ment, done the task, laid down the bur den, at tained the
true goal, to tally de stroyed the fet ter of be com ing, and who are re leased
through right gno sis: When the con cen tra tion of mind ful ness of breath -
ing is de vel oped & pur sued by them, it leads to a pleas ant abid ing here-
&-now and to mind ful ness & alert ness.

“For what ever one rightly speak ing would call, ‘a no ble dwelling,’ ‘a
brahmā dwelling,’ ‘a Tathā gata dwelling,’ it would be the con cen tra tion
of mind ful ness of breath ing that he, speak ing rightly, would call, ‘a no -
ble dwelling,’ ‘a brahmā dwelling,’ ‘a Tathā gata dwelling.’”

Notes

1. Whereas, in the nor mal for mula for breath med i ta tion, the med i ta tor
is de scribed as “al ways mind ful (sato’va),” the Bud dha de scribes him self as
mind ful. This, ap par ently, is a ref er ence to the fact that he is al ready al ways
mind ful, so he doesn’t have to em pha size the point.

2. Whereas, in the nor mal for mula for breath med i ta tion, the verb in this
step and the re main ing ones is “he trains him self (sikkhati),” when the Bud -
dha talks of his own prac tice, he sim ply says, “I dis cern (pa jānāmi).” He has
no fur ther need to train.

See also: SN 22:122; SN 46:4; SN 47:4; SN 52:9

To Ānanda (on Mind ful ness of Breath ing)
 

Ānanda Sutta  (SN 54:13)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Ānanda
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went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
to one side. As he was sit ting there he asked the Blessed One, “Is there
one qual ity that, when de vel oped & pur sued, brings four qual i ties to
their cul mi na tion? And four qual i ties that, when de vel oped & pur sued,
bring seven qual i ties to their cul mi na tion? And seven qual i ties that,
when de vel oped & pur sued, bring two qual i ties to their cul mi na tion?”

“Yes, Ānanda, there is one qual ity that, when de vel oped & pur sued,
brings four qual i ties to their cul mi na tion; and four qual i ties that, when
de vel oped & pur sued, bring seven qual i ties to their cul mi na tion; and
seven qual i ties that, when de vel oped & pur sued, bring two qual i ties to
their cul mi na tion. And which is the one qual ity that, when de vel oped &
pur sued, brings four qual i ties to their cul mi na tion? Which are the four
qual i ties that, when de vel oped & pur sued, bring seven qual i ties to their
cul mi na tion? Which are the seven qual i ties that, when de vel oped & pur -
sued, bring two qual i ties to their cul mi na tion?

“Con cen tra tion through mind ful ness of in-&-out breath ing, when de -
vel oped & pur sued, brings the four es tab lish ings of mind ful ness to their
cul mi na tion. The four es tab lish ings of mind ful ness, when de vel oped &
pur sued, bring the seven fac tors for awak en ing to their cul mi na tion. The
seven fac tors for awak en ing, when de vel oped & pur sued, bring clear
know ing & re lease to their cul mi na tion.

“Now how does a monk de velop & pur sue con cen tra tion through
mind ful ness of in-&-out breath ing so that it brings the four es tab lish ings
of mind ful ness to their cul mi na tion?

“There is the case where a monk, hav ing gone to the wilder ness, to
the shade of a tree, or to an empty build ing, sits down fold ing his legs
cross wise, hold ing his body erect, and es tab lish ing mind ful ness to the
fore. Al ways mind ful, he breathes in; mind ful he breathes out.

“[1] Breath ing in long, he dis cerns, ‘I am breath ing in long’; or breath -
ing out long, he dis cerns, ‘I am breath ing out long.’ [2] Or breath ing in
short, he dis cerns, ‘I am breath ing in short’; or breath ing out short, he
dis cerns, ‘I am breath ing out short.’ [3] He trains him self, ‘I will breathe
in sen si tive to the en tire body.’ He trains him self, ‘I will breathe out sen -
si tive to the en tire body.’ [4] He trains him self, ‘I will breathe in calm ing
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bod ily fab ri ca tion.’ He trains him self, ‘I will breathe out calm ing bod ily
fab ri ca tion.’

“[5] He trains him self, ‘I will breathe in sen si tive to rap ture.’ He trains
him self, ‘I will breathe out sen si tive to rap ture.’ [6] He trains him self, ‘I
will breathe in sen si tive to plea sure.’ He trains him self, ‘I will breathe out
sen si tive to plea sure.’ [7] He trains him self, ‘I will breathe in sen si tive to
men tal fab ri ca tion.’ He trains him self, ‘I will breathe out sen si tive to
men tal fab ri ca tion.’ [8] He trains him self, ‘I will breathe in calm ing men -
tal fab ri ca tion.’ He trains him self, ‘I will breathe out calm ing men tal fab -
ri ca tion.’

“[9] He trains him self, ‘I will breathe in sen si tive to the mind.’ He
trains him self, ‘I will breathe out sen si tive to the mind.’ [10] He trains
him self, ‘I will breathe in glad den ing the mind.’ He trains him self, ‘I will
breathe out glad den ing the mind.’ [11] He trains him self, ‘I will breathe
in steady ing the mind.’ He trains him self, ‘I will breathe out steady ing
the mind. [12] He trains him self, ‘I will breathe in re leas ing the mind.’
He trains him self, ‘I will breathe out re leas ing the mind.’

“[13] He trains him self, ‘I will breathe in fo cus ing on in con stancy.’ He
trains him self, ‘I will breathe out fo cus ing on in con stancy.’ [14] He trains
him self, ‘I will breathe in fo cus ing on dis pas sion [or: fad ing].’ He trains
him self, ‘I will breathe out fo cus ing on dis pas sion.’ [15] He trains him -
self, ‘I will breathe in fo cus ing on ces sa tion.’ He trains him self, ‘I will
breathe out fo cus ing on ces sa tion.’ [16] He trains him self, ‘I will breathe
in fo cus ing on re lin quish ment.’ He trains him self, ‘I will breathe out fo -
cus ing on re lin quish ment.’

“[1] On what ever oc ca sion a monk breath ing in long dis cerns, ‘I am
breath ing in long’; or breath ing out long, dis cerns, ‘I am breath ing out
long’; or breath ing in short, dis cerns, ‘I am breath ing in short’; or breath -
ing out short, dis cerns, ‘I am breath ing out short’; trains him self, ‘I will
breathe in…&… out sen si tive to the en tire body’; trains him self, ‘I will
breathe in…&…out calm ing bod ily fab ri ca tion’: On that oc ca sion the
monk re mains fo cused on the body in & of it self—ar dent, alert, & mind -
ful—sub du ing greed & dis tress with ref er ence to the world. I tell you,
Ānanda, that this—the in-&-out breath—is classed as a body among
bod ies, which is why the monk on that oc ca sion re mains fo cused on the
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body in & of it self—ar dent, alert, & mind ful—sub du ing greed & dis -
tress with ref er ence to the world.

“[2] On what ever oc ca sion a monk trains him self, ‘I will breathe in…
&…out sen si tive to rap ture’; trains him self, ‘I will breathe in…&…out
sen si tive to plea sure’; trains him self, ‘I will breathe in…&…out sen si tive
to men tal fab ri ca tion’; trains him self, ‘I will breathe in…&…out calm ing
men tal fab ri ca tion’: On that oc ca sion the monk re mains fo cused on feel -
ings in & of them selves—ar dent, alert, & mind ful—sub du ing greed &
dis tress with ref er ence to the world. I tell you, Ānanda, that this—care ful
at ten tion to in-&-out breaths—is classed as a feel ing among feel ings,1

which is why the monk on that oc ca sion re mains fo cused on feel ings in
& of them selves—ar dent, alert, & mind ful—sub du ing greed & dis tress
with ref er ence to the world.

“[3] On what ever oc ca sion a monk trains him self, ‘I will breathe in…
&…out sen si tive to the mind’; trains him self, ‘I will breathe in…&…out
glad den ing the mind’; trains him self, ‘I will breathe in…&…out steady -
ing the mind’; trains him self, ‘I will breathe in…&…out re leas ing the
mind’: On that oc ca sion the monk re mains fo cused on the mind in & of
it self—ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er -
ence to the world. I don’t say that there is mind ful ness of in-&-out
breath ing in one of lapsed mind ful ness and no alert ness, which is why
the monk on that oc ca sion re mains fo cused on the mind in & of it self—
ar dent, alert, & mind ful—sub du ing greed & dis tress with ref er ence to
the world.

“[4] On what ever oc ca sion a monk trains him self, ‘I will breathe in…
&…out fo cus ing on in con stancy’; trains him self, ‘I will breathe in…&…
out fo cus ing on dis pas sion’; trains him self, ‘I will breathe in…&…out fo -
cus ing on ces sa tion’; trains him self, ‘I will breathe in…&…out fo cus ing
on re lin quish ing’: On that oc ca sion the monk re mains fo cused on men tal
qual i ties in & of them selves—ar dent, alert, & mind ful—sub du ing greed
& dis tress with ref er ence to the world. He who sees with dis cern ment
the aban don ing of greed & dis tress is one who watches care fully with
equa nim ity, which is why the monk on that oc ca sion re mains fo cused
on men tal qual i ties in & of them selves—ar dent, alert, & mind ful—sub -
du ing greed & dis tress with ref er ence to the world.
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“This is how con cen tra tion through mind ful ness of in-&-out breath -
ing, when de vel oped & pur sued, brings the four es tab lish ings of mind -
ful ness to their cul mi na tion.

“And how are the four es tab lish ings of mind ful ness de vel oped & pur -
sued so that they bring the seven fac tors for awak en ing to their cul mi na -
tion?

“[1] On what ever oc ca sion the monk re mains fo cused on the body in
& of it self—ar dent, alert, & mind ful—sub du ing greed & dis tress with
ref er ence to the world, on that oc ca sion his mind ful ness is steady &
with out lapse. When his mind ful ness is steady & with out lapse, then
mind ful ness as a fac tor for awak en ing be comes aroused. He de vel ops it,
and for him it goes to the cul mi na tion of its de vel op ment.

“[2] Re main ing mind ful in this way, he ex am ines, an a lyzes, & comes
to a com pre hen sion of that qual ity with dis cern ment. When he re mains
mind ful in this way, ex am in ing, an a lyz ing, & com ing to a com pre hen -
sion of that qual ity with dis cern ment, then anal y sis of qual i ties as a fac tor
for awak en ing be comes aroused. He de vel ops it, and for him it goes to
the cul mi na tion of its de vel op ment.

“[3] In one who ex am ines, an a lyzes, & comes to a com pre hen sion of
that qual ity with dis cern ment, per sis tence is aroused un flag gingly. When
per sis tence is aroused un flag gingly in one who ex am ines, an a lyzes, &
comes to a com pre hen sion of that qual ity with dis cern ment, then per sis -
tence as a fac tor for awak en ing be comes aroused. He de vel ops it, and for
him it goes to the cul mi na tion of its de vel op ment.

“[4] In one whose per sis tence is aroused, a rap ture not of the flesh
arises. When a rap ture not of the flesh arises in one whose per sis tence is
aroused, then rap ture as a fac tor for awak en ing be comes aroused. He de -
vel ops it, and for him it goes to the cul mi na tion of its de vel op ment.

“[5] For one en rap tured at heart, the body grows calm and the mind
grows calm. When the body & mind of a monk en rap tured at heart
grow calm, then calm as a fac tor for awak en ing be comes aroused. He de -
vel ops it, and for him it goes to the cul mi na tion of its de vel op ment.

“[6] For one who is at ease—his body calmed—the mind be comes
con cen trated. When the mind of one who is at ease—his body calmed—
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be comes con cen trated, then con cen tra tion as a fac tor for awak en ing be -
comes aroused. He de vel ops it, and for him it goes to the cul mi na tion of
its de vel op ment.

“[7] He care fully watches the mind thus con cen trated with equa nim -
ity. When he care fully watches the mind thus con cen trated with equa -
nim ity, equa nim ity as a fac tor for awak en ing be comes aroused. He de vel -
ops it, and for him it goes to the cul mi na tion of its de vel op ment.

[Sim i larly with the other three es tab lish ings of mind ful ness: in feel -
ings, mind, & men tal qual i ties.]

“This is how the four es tab lish ings of mind ful ness, when de vel oped
& pur sued, bring the seven fac tors for awak en ing to their cul mi na tion.

“And how are the seven fac tors for awak en ing de vel oped & pur sued
so as to clear know ing & re lease to their cul mi na tion? There is the case
where a monk de vel ops mind ful ness as a fac tor for awak en ing de pen dent
on seclu sion… dis pas sion… ces sa tion, re sult ing in let ting go. He de vel -
ops anal y sis of qual i ties as a fac tor for awak en ing… per sis tence as a fac tor
for awak en ing… rap ture as a fac tor for awak en ing… calm as a fac tor for
awak en ing… con cen tra tion as a fac tor for awak en ing… equa nim ity as a
fac tor for awak en ing de pen dent on seclu sion… dis pas sion… ces sa tion,
re sult ing in let ting go.

“This is how the seven fac tors for awak en ing, when de vel oped & pur -
sued, bring clear know ing & re lease to their cul mi na tion.”

That is what the Blessed One said. Grat i fied, Ven. Ānanda de lighted
in the Blessed One’s words.

Note

1. As this shows, a med i ta tor fo cus ing on feel ings in them selves as a
frame of ref er ence should not aban don the breath as the ba sis for his/her
con cen tra tion.

The Em peror
 

Rāja Sutta  (SN 55:1)
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Near Sā vatthī. There the Blessed One said, “Monks, even though a
wheel-turn ing em peror, hav ing ex er cised sov er eign lord ship over the
four con ti nents, on the break-up of the body, af ter death, reap pears in
the good des ti na tion, a heav enly world, in the com pany of the Devas of
the Thirty-three, and en joys him self there in the Nan dana grove, sur -
rounded by a con sort of nymphs, sup plied and en dowed with the five
strings of heav enly sen sual plea sure, still—be cause he is not en dowed
with four qual i ties—he is not freed from (the pos si bil ity of go ing to)
hell, not freed from the an i mal womb, not freed from the realm of hun -
gry ghosts, not freed from the plane of de pri va tion, the bad des ti na tions,
the lower realms.

“And even though a dis ci ple of the no ble ones lives off lumps of alms
food and wears rag-robes, still—be cause he is en dowed with four qual i -
ties—he is freed from hell, freed from the an i mal womb, freed from the
realm of hun gry ghosts, freed from the plane of de pri va tion, the bad des -
ti na tions, the lower realms.

“And what are the four? There is the case where the dis ci ple of the no -
ble ones is en dowed with ver i fied con fi dence in the Awak ened One: ‘In -
deed, the Blessed One is wor thy & rightly self-awak ened, con sum mate in
clear-know ing & con duct, well-gone, an ex pert with re gard to the cos -
mos, un ex celled trainer of peo ple fit to be tamed, teacher of devas & hu -
man be ings, awak ened, blessed.’

“He/she is en dowed with ver i fied con fi dence in the Dhamma: ‘The
Dhamma is well taught by the Blessed One, to be seen here & now,
time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced by the ob ser -
vant for them selves.’

“He/she is en dowed with ver i fied con fi dence in the Saṅgha: ‘The
Saṅgha of the Blessed One’s dis ci ples who have prac ticed well… who
have prac ticed straight-for wardly… who have prac ticed me thod i cally…
who have prac ticed mas ter fully—in other words, the four types of no ble
dis ci ples when taken as pairs, the eight when taken as in di vid ual types1

—they are the Saṅgha of the Blessed One’s dis ci ples: de serv ing of gifts,
de serv ing of hos pi tal ity, de serv ing of off er ings, de serv ing of re spect, the
in com pa ra ble field of merit for the world.’
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“He/she is en dowed with virtues that are ap peal ing to the no ble ones:
un torn, un bro ken, unspot ted, un splat tered, lib er at ing, praised by the ob -
ser vant, un grasped at, lead ing to con cen tra tion.

“He/she is en dowed with these four qual i ties.2

“And be tween the gain ing of the four con ti nents and the gain ing of
these four qual i ties, the gain ing of the four con ti nents is not equal to
one six teenth of the gain ing of these four qual i ties.”3

Notes

1. The four pairs are (1) the per son on the path to stream-en try, the per -
son ex pe ri enc ing the fruit of stream-en try; (2) the per son on the path to
once-re turn ing, the per son ex pe ri enc ing the fruit of once-re turn ing; (3) the
per son on the path to non-re turn ing, the per son ex pe ri enc ing the fruit of
non-re turn ing; (4) the per son on the path to ara hantship, the per son ex pe ri -
enc ing the fruit of ara hantship. The eight in di vid u als are the eight types
form ing these four pairs.

2. These four qual i ties—the fac tors of stream-en try—char ac ter ize the per -
son who has at tained the first of the four lev els of awak en ing.

3. Dhp 178 pro vides what would ap pear to be a verse sum mary of this
last para graph:

Sole do min ion over the earth,
go ing to heaven,
lord ship over all worlds:

The fruit of Stream-en try
ex cels them.

See also: SN 13:1; AN 3:74

To Mahānāma (1)
 

Mahānāma Sutta  (SN 55:21)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans near Kapilavatthu in the Banyan Park. Then Mahānāma the
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Sakyan went to the Blessed One and, on ar rival, hav ing bowed down to
him, sat to one side. As he was sit ting there, he said to the Blessed One,
“Lord, this Kapilavatthu is rich & pros per ous, pop u lous & crowded, its
al leys con gested. Some times, when I en ter Kapilavatthu in the evening
af ter vis it ing with the Blessed One or with the monks who in spire the
mind, I meet up with a run away ele phant, a run away horse, a run away
char iot, a run away cart, or a run away per son. At times like that my
mind ful ness with re gard to the Blessed One gets mud dled, my mind ful -
ness with re gard to the Dhamma… the Saṅgha gets mud dled. The
thought oc curs to me, ‘If I were to die at this mo ment, what would be
my des ti na tion? What would be my fu ture course?”

“Have no fear, Mahānāma. Have no fear. Your death will not be a bad
one, your demise will not be bad. If one’s mind has long been nur tured
with con vic tion, nur tured with virtue, nur tured with learn ing, nur tured
with re lin quish ment, nur tured with dis cern ment, then when the body—
en dowed with form, com posed of the four pri mary el e ments, born from
mother & fa ther, nour ished with rice & por ridge, sub ject to in con stancy,
rub bing, press ing, dis so lu tion, & dis per sion—is eaten by crows, vul -
tures, hawks, dogs, hye nas, or all sorts of crea tures, nev er the less the
mind—long nur tured with con vic tion, nur tured with virtue, learn ing,
re lin quish ment, & dis cern ment—rises up ward and sep a rates out.

“Sup pose a man were to throw a jar of ghee or a jar of oil into a deep
lake of wa ter, where it would break. There the shards & jar-frag ments
would go down, while the ghee or oil would rise up ward and sep a rate
out. In the same way, if one’s mind has long been nur tured with con vic -
tion, nur tured with virtue, nur tured with learn ing, nur tured with re lin -
quish ment, nur tured with dis cern ment, then when the body… is eaten
by crows, vul tures, hawks, dogs, hye nas, or all sorts of crea tures, nev er -
the less the mind… rises up ward and sep a rates out.

“Have no fear, Mahānāma. Have no fear. Your death will not be a bad
one, your demise will not be bad.”

See also: SN 22:88
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To Mahānāma (2)
 

Mahānāma Sutta  (SN 55:22)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans near Kapilavatthu in the Banyan Park. Then Mahānāma the
Sakyan went to the Blessed One and, on ar rival, hav ing bowed down to
him, sat to one side. As he was sit ting there, he said to the Blessed One,
“Lord, this Kapilavatthu is rich & pros per ous, pop u lous & crowded, its
al leys con gested. Some times, when I en ter Kapilavatthu in the evening
af ter vis it ing with the Blessed One or with the monks who in spire the
mind, I meet up with a run away ele phant, a run away horse, a run away
char iot, a run away cart, or a run away per son. At times like that my
mind ful ness with re gard to the Blessed One gets mud dled, my mind ful -
ness with re gard to the Dhamma… the Saṅgha gets mud dled. The
thought oc curs to me, ‘If I were to die at this mo ment, what would be
my des ti na tion? What would be my fu ture course?”

“Have no fear, Mahānāma! Have no fear! Your death will not be a bad
one, your demise will not be bad. A dis ci ple of the no ble ones, when en -
dowed with four qual i ties, leans to ward un bind ing, slants to ward un -
bind ing, in clines to ward un bind ing. Which four?

“There is the case where the dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One: ‘In deed, the Blessed One
is wor thy & rightly self-awak ened, con sum mate in clear-know ing & con -
duct, well-gone, an ex pert with re gard to the cos mos, un ex celled trainer
of peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed.’

“He/she is en dowed with ver i fied con fi dence in the Dhamma: ‘The
Dhamma is well taught by the Blessed One, to be seen here & now,
time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced by the ob ser -
vant for them selves.’

“He/she is en dowed with ver i fied con fi dence in the Saṅgha: ‘The
Saṅgha of the Blessed One’s dis ci ples who have prac ticed well… who
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have prac ticed straight-for wardly… who have prac ticed me thod i cally…
who have prac ticed mas ter fully—in other words, the four types of no ble
dis ci ples when taken as pairs, the eight when taken as in di vid ual types—
they are the Saṅgha of the Blessed One’s dis ci ples: de serv ing of gifts, de -
serv ing of hos pi tal ity, de serv ing of off er ings, de serv ing of re spect, the in -
com pa ra ble field of merit for the world.’

“He/she is en dowed with virtues that are ap peal ing to the no ble ones:
un torn, un bro ken, unspot ted, un splat tered, lib er at ing, praised by the ob -
ser vant, un grasped at, lead ing to con cen tra tion.

“Sup pose a tree were lean ing to ward the east, slant ing to ward the
east, in clin ing to ward the east. When its root is cut, which way would it
fall?”

“In which ever way it was lean ing, slant ing, and in clin ing, lord.”

“In the same way, Mahānāma, a dis ci ple of the no ble ones, when en -
dowed with four qual i ties, leans to ward un bind ing, slants to ward un -
bind ing, in clines to ward un bind ing.”

To the Lic chavi
 

Lic chavi Sutta  (SN 55:30)

On one oc ca sion the Blessed One was stay ing near Vesālī in the
Gabled Hall in the Great For est. Then Nan daka, the chief min is ter of the
Lic cha vis, went to the Blessed One and on ar rival, hav ing bowed down
to him, sat to one side. As he was sit ting there the Blessed One said to
him: “Nan daka, a dis ci ple of the no ble ones en dowed with four qual i ties
is a stream-win ner, stead fast, never again des tined for states of woe,
headed for self-awak en ing. Which four?

“There is the case where the dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One: ‘In deed, the Blessed One
is wor thy & rightly self-awak ened, con sum mate in clear-know ing & con -
duct, well-gone, an ex pert with re gard to the cos mos, un ex celled trainer
of peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed.’
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“He/she is en dowed with ver i fied con fi dence in the Dhamma: ‘The
Dhamma is well taught by the Blessed One, to be seen here & now,
time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced by the ob ser -
vant for them selves.’

“He/she is en dowed with ver i fied con fi dence in the Saṅgha: ‘The
Saṅgha of the Blessed One’s dis ci ples who have prac ticed well… who
have prac ticed straight-for wardly… who have prac ticed me thod i cally…
who have prac ticed mas ter fully—in other words, the four types of no ble
dis ci ples when taken as pairs, the eight when taken as in di vid ual types—
they are the Saṅgha of the Blessed One’s dis ci ples: de serv ing of gifts, de -
serv ing of hos pi tal ity, de serv ing of off er ings, de serv ing of re spect, the in -
com pa ra ble field of merit for the world.’

“He/she is en dowed with virtues that are ap peal ing to the no ble ones:
un torn, un bro ken, unspot ted, un splat tered, lib er at ing, praised by the ob -
ser vant, un grasped at, lead ing to con cen tra tion.

“A dis ci ple of the no ble ones en dowed with these four qual i ties is a
stream-win ner, stead fast, never again des tined for states of woe, headed
for self-awak en ing.

“And fur ther, a dis ci ple of the no ble ones en dowed with these four
qual i ties is linked with long life, hu man or di vine; is linked with beauty,
hu man or di vine; is linked with hap pi ness, hu man or di vine; is linked
with sta tus, hu man or di vine; is linked with in flu ence, hu man or di vine.

“I tell you this, Nan daka, not hav ing heard it from any other con tem -
pla tive or brah man. In stead, I tell you this hav ing known, seen, and re al -
ized it for my self.”

When this was said, a cer tain man said to Nan daka, the chief min is ter
of the Lic cha vis, “It is now time for your bath, sir.”

[Nan daka re sponded,] “Enough, I say, with this ex ter nal bath. I am
sat is fied with this in ter nal bath: con fi dence in the Blessed One.”

Bo nan zas (1)
 

Ab hisanda Sutta  (SN 55:31)
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“Monks, there are these four bo nan zas of merit, bo nan zas of skill ful -
ness, nour ish ments of bliss. Which four?

“There is the case where the dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One: ‘In deed, the Blessed One
is wor thy & rightly self-awak ened, con sum mate in clear-know ing & con -
duct, well-gone, an ex pert with re gard to the cos mos, un ex celled trainer
of peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed.’ This is the first bo nanza of merit, bo nanza of skill ful ness, nour -
ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Dhamma: ‘The Dhamma is well taught by the Blessed
One, to be seen here & now, time less, invit ing ver i fi ca tion, per ti nent, to
be ex pe ri enced by the ob ser vant for them selves.’ This is the sec ond bo -
nanza of merit, bo nanza of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Saṅgha: ‘The Saṅgha of the Blessed One’s dis ci ples
who have prac ticed well… who have prac ticed straight-for wardly… who
have prac ticed me thod i cally… who have prac ticed mas ter fully—in other
words, the four types of no ble dis ci ples when taken as pairs, the eight
when taken as in di vid ual types—they are the Saṅgha of the Blessed
One’s dis ci ples: de serv ing of gifts, de serv ing of hos pi tal ity, de serv ing of
off er ings, de serv ing of re spect, the in com pa ra ble field of merit for the
world.’ This is the third bo nanza of merit, bo nanza of skill ful ness, nour -
ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with virtues
that are ap peal ing to the no ble ones: un torn, un bro ken, unspot ted, un -
splat tered, lib er at ing, praised by the ob ser vant, un grasped at, lead ing to
con cen tra tion. This is the fourth bo nanza of merit, bo nanza of skill ful -
ness, nour ish ment of bliss.

“These are four bo nan zas of merit, bo nan zas of skill ful ness, nour ish -
ments of bliss.”
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Bo nan zas (2)
 

Ab hisanda Sutta  (SN 55:32)

“Monks, there are these four bo nan zas of merit, bo nan zas of skill ful -
ness, nour ish ments of bliss. Which four?

“There is the case where the dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One.… This is the first bo -
nanza of merit, bo nanza of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Dhamma.… This is the sec ond bo nanza of merit, bo -
nanza of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Saṅgha.… This is the third bo nanza of merit, bo nanza
of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones lives at home with an
aware ness cleansed of the stain of stingi ness, freely gen er ous, open -
handed, de light ing in be ing mag nan i mous, re spon sive to re quests, de -
light ing in the dis tri bu tion of alms. This is the fourth bo nanza of merit,
bo nanza of skill ful ness, nour ish ment of bliss.

“These are four bo nan zas of merit, bo nan zas of skill ful ness, nour ish -
ments of bliss.”

Bo nan zas (3)
 

Ab hisanda Sutta  (SN 55:33)

“Monks, there are these four bo nan zas of merit, bo nan zas of skill ful -
ness, nour ish ments of bliss. Which four?

“There is the case where the dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One.… This is the first bo -
nanza of merit, bo nanza of skill ful ness, nour ish ment of bliss.
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“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Dhamma.… This is the sec ond bo nanza of merit, bo -
nanza of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Saṅgha.… This is the third bo nanza of merit, bo nanza
of skill ful ness, nour ish ment of bliss.

“And fur ther, the dis ci ple of the no ble ones is dis cern ing, en dowed
with dis cern ment of aris ing & pass ing away—no ble, pen e trat ing, lead -
ing to the right end ing of stress. This is the fourth bo nanza of merit, bo -
nanza of skill ful ness, nour ish ment of bliss.

“These are four bo nan zas of merit, bo nan zas of skill ful ness, nour ish -
ments of bliss.”

See also: AN 8:39

To Nandiya
 

Nandiya Sutta  (SN 55:40)

On one oc ca sion the Blessed One was stay ing among the Sakyans
near Kapilavatthu in the Banyan Park. Then Nandiya the Sakyan went to
the Blessed One and, on ar rival, hav ing bowed down to him, sat to one
side. As he was sit ting there he said to the Blessed One, “Lord, the dis ci -
ple of the no ble ones in whom the fac tors of stream en try are al to gether
& in ev ery way lack ing: Is he called a dis ci ple of the no ble ones who lives
heed lessly?”

“Nandiya, the per son in whom the fac tors of stream en try are al to -
gether & in ev ery way lack ing I call an out sider, one who stands in the
fac tion of the run-of-the-mill. But as to how a dis ci ple of the no ble ones
dwells in heed less ness and dwells in heed ful ness, lis ten well and pay at -
ten tion, I will speak.”

“As you say, lord,” Nandiya the Sakyan re sponded to the Blessed One.

The Blessed One said, “And how, Nandiya, does a dis ci ple of the no -
ble ones dwell in heed less ness? There is the case where a dis ci ple of the
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no ble ones is en dowed with ver i fied con fi dence in the Awak ened One:
‘In deed, the Blessed One is wor thy & rightly self-awak ened, con sum mate
in clear-know ing & con duct, well-gone, an ex pert with re gard to the cos -
mos, un ex celled trainer of peo ple fit to be tamed, teacher of devas & hu -
man be ings, awak ened, blessed.’ Con tent with that ver i fied con fi dence in
the Awak ened One, he doesn’t ex ert him self fur ther in soli tude by day or
seclu sion by night. For him, dwelling thus heed lessly, there is no joy.
There be ing no joy, there is no rap ture. There be ing no rap ture, there is
no calm. There be ing no calm, he dwells in pain. When pained, the
mind doesn’t be come con cen trated. When the mind is un con cen trated,
phe nom ena don’t be come man i fest. When phe nom ena aren’t man i fest,
he is reck oned sim ply as one who dwells in heed less ness.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Dhamma: ‘The Dhamma is well taught by the Blessed
One, to be seen here & now, time less, invit ing ver i fi ca tion, per ti nent, to
be ex pe ri enced by the ob ser vant for them selves.’ Con tent with that ver i -
fied con fi dence in the Dhamma, he doesn’t ex ert him self fur ther in soli -
tude by day or seclu sion by night. For him, dwelling thus heed lessly,
there is no joy. There be ing no joy, there is no rap ture. There be ing no
rap ture, there is no calm. There be ing no calm, he dwells in pain. When
pained, the mind doesn’t be come cen tered. When the mind is un cen -
tered, phe nom ena don’t be come man i fest. When phe nom ena aren’t
man i fest, he is reck oned sim ply as one who dwells in heed less ness.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the ‘The Saṅgha of the Blessed One’s dis ci ples who have
prac ticed well… who have prac ticed straight-for wardly… who have prac -
ticed me thod i cally… who have prac ticed mas ter fully—in other words,
the four types of no ble dis ci ples when taken as pairs, the eight when
taken as in di vid ual types—they are the Saṅgha of the Blessed One’s dis ci -
ples: de serv ing of gifts, de serv ing of hos pi tal ity, de serv ing of off er ings,
de serv ing of re spect, the in com pa ra ble field of merit for the world.’ Con -
tent with that ver i fied con fi dence in the Saṅgha, he doesn’t ex ert him self
fur ther in soli tude by day or seclu sion by night. For him, dwelling thus
heed lessly, there is no joy. There be ing no joy, there is no rap ture. There
be ing no rap ture, there is no calm. There be ing no calm, he dwells in
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pain. When pained, the mind doesn’t be come cen tered. When the mind
is un cen tered, phe nom ena don’t be come man i fest. When phe nom ena
aren’t man i fest, he is reck oned sim ply as one who dwells in heed less ness.

“And fur ther, the dis ci ple of the no ble ones is en dowed with virtues
that are ap peal ing to the no ble ones: un torn, un bro ken, unspot ted, un -
splat tered, lib er at ing, praised by the ob ser vant, un grasped at, lead ing to
con cen tra tion. Con tent with those virtues pleas ing to the no ble ones, he
doesn’t ex ert him self fur ther in soli tude by day or seclu sion by night. For
him, dwelling thus heed lessly, there is no joy. There be ing no joy, there is
no rap ture. There be ing no rap ture, there is no calm. There be ing no
calm, he dwells in pain. When pained, the mind doesn’t be come cen -
tered. When the mind is un cen tered, phe nom ena don’t be come man i -
fest. When phe nom ena aren’t man i fest, he is reck oned sim ply as one
who dwells in heed less ness.

“This is how a dis ci ple of the no ble ones dwells in heed less ness.

“And how, Nandiya, does a dis ci ple of the no ble ones dwell in heed -
ful ness? There is the case where a dis ci ple of the no ble ones is en dowed
with ver i fied con fi dence in the Awak ened One.… Not con tent with that
ver i fied con fi dence in the Awak ened One, he ex erts him self fur ther in
soli tude by day & seclu sion by night. For him, dwelling thus heed fully,
joy is born. In one who has joy, rap ture is born. The body of one en rap -
tured at heart grows calm. When the body is calm, one feels plea sure.
Feel ing plea sure, the mind be comes cen tered. When the mind is cen -
tered, phe nom ena be come man i fest. When phe nom ena are man i fest, he
is reck oned as one who dwells in heed ful ness.

“And fur ther, the dis ci ple of the no ble ones is en dowed with ver i fied
con fi dence in the Dhamma.… ver i fied con fi dence in the Saṅgha…
virtues that are ap peal ing to the no ble ones: un torn, un bro ken, unspot -
ted, un splat tered, lib er at ing, praised by the ob ser vant, un grasped at,
lead ing to con cen tra tion. Not con tent with those virtues pleas ing to the
no ble ones, he ex erts him self fur ther in soli tude by day & seclu sion by
night. For him, dwelling thus heed fully, joy is born. In one who has joy,
rap ture is born. The body of one en rap tured at heart grows calm. When
the body is calm, one feels plea sure. Feel ing plea sure, the mind be comes
cen tered. When the mind is cen tered, phe nom ena be come man i fest.
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When phe nom ena are man i fest, he is reck oned as one who dwells in
heed ful ness.

“This is how a dis ci ple of the no ble ones dwells in heed ful ness.”

See also: MN 29–30; SN 15; SN 35:97; SN 48:56; SN 56:35–36; AN 1:329; AN

2:5; AN 6:19–20

Ill
 

Gilāna Sutta  (SN 55:54)

On one oc ca sion the Blessed One was stay ing among the Sakyans at
Kapilavatthu in the Banyan Park. Now at that time many monks were at
work mak ing robes for the Blessed One, (think ing,) “When the robes are
fin ished, at the end of the three months, the Blessed One will set out
wan der ing.”

Mahānāma the Sakyan heard that many monks were at work mak ing
robes for the Blessed One, (think ing,) “When the robes are fin ished, at
the end of the three months, the Blessed One will set out wan der ing.” So
he ap proached the Blessed One and, on ar rival, hav ing bowed down, sat
to one side. As he was sit ting there he said to the Blessed One: “I have
heard that many monks are at work mak ing robes for the Blessed One,
(think ing,) ‘When the robes are fin ished, at the end of the three months,
the Blessed One will set out wan der ing.’ But I haven’t heard in the
Blessed One’s pres ence, haven’t learned in the Blessed One’s pres ence,
how a dis cern ing lay fol lower who is dis eased, in pain, se verely ill should
be in structed by (an other) dis cern ing lay fol lower.”

“Mahānāma, a dis cern ing lay fol lower1 who is dis eased, in pain, se -
verely ill should be re as sured by an other dis cern ing lay fol lower with
four re as sur ances: ‘Be re as sured, friend, that you are en dowed with ver i -
fied con fi dence in the Awak ened One: “In deed, the Blessed One is wor -
thy & rightly self-awak ened, con sum mate in clear-know ing & con duct,
well-gone, an ex pert with re gard to the cos mos, un ex celled trainer of
peo ple fit to be tamed, teacher of devas & hu man be ings, awak ened,
blessed.”



626

“‘Be re as sured, friend, that you have ver i fied con fi dence in the
Dhamma: “The Dhamma is well taught by the Blessed One, to be seen
here & now, time less, invit ing ver i fi ca tion, per ti nent, to be ex pe ri enced
by the ob ser vant for them selves.”

“‘Be re as sured, friend, that you have ver i fied con fi dence in the
Saṅgha: “The Saṅgha of the Blessed One's dis ci ples who have prac ticed
well… who have prac ticed straight-for wardly… who have prac ticed me -
thod i cally… who have prac ticed mas ter fully—in other words, the four
pairs, the eight in di vid u als—they are the Saṅgha of the Blessed One's
dis ci ples: de serv ing of gifts, de serv ing of hos pi tal ity, de serv ing of off er -
ings, de serv ing of re spect, the in com pa ra ble field of merit for the world.”

“‘Be re as sured, friend, that you have virtues that are ap peal ing to the
no ble ones: un torn, un bro ken, unspot ted, un splat tered, lib er at ing,
praised by the ob ser vant, un grasped at, lead ing to con cen tra tion.’

“Mahānāma, when a dis cern ing lay fol lower who is dis eased, in pain,
se verely ill has been re as sured by an other dis cern ing lay fol lower with
these four re as sur ances, he should be asked: ‘Friend, are you con cerned
for your mother & fa ther?’ If he should say, ‘I am con cerned for my
mother & fa ther,’ he should be told, ‘You, my dear friend, are sub ject to
death. If you feel con cern for your mother & fa ther, you’re still go ing to
die. If you don’t feel con cern for your mother & fa ther, you’re still go ing
to die. It would be good if you aban doned con cern for your mother &
fa ther.’

“If he should say, “My con cern for my mother & fa ther has been
aban doned,’ he should be asked, ‘Friend, are you con cerned for your wife
& chil dren?’ If he should say, ‘I am con cerned for my wife & chil dren,’
he should be told, ‘You, my dear friend, are sub ject to death. If you feel
con cern for your wife & chil dren, you’re still go ing to die. If you don’t
feel con cern for your wife & chil dren, you’re still go ing to die. It would
be good if you aban doned con cern for your wife & chil dren.’

“If he should say, “My con cern for my wife & chil dren has been aban -
doned,’ he should be asked, ‘Friend, are you con cerned for the five
strings of hu man sen su al ity?’ If he should say, ‘I am con cerned for the
five strings of hu man sen su al ity,’ he should be told, ‘Friend, di vine sen -
sual plea sures are more splen did & more re fined than hu man sen sual
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plea sures. It would be good if, hav ing raised your mind above hu man
sen sual plea sures, you set it on the Devas of the Four Great Kings.’

“If he should say, ‘My mind is raised above hu man sen sual plea sures
and is set on the Devas of the Four Great Kings,’ he should be told,
‘Friend, the Devas of the Thirty-three are more splen did & more re fined
than the Devas of the Four Great Kings. It would be good if, hav ing
raised your mind above the Devas of the Four Great Kings, you set it on
the Devas of the Thirty-three.’

“If he should say, ‘My mind is raised above the Devas of the Four
Great Kings and is set on the Devas of the Thirty-three,’ he should be
told, ‘Friend, the Devas of the Hours are more splen did & more re fined
than the Devas of the Thirty-three. It would be good if, hav ing raised
your mind above the Devas of the Thirty-three, you set it on the Devas of
the Hours.’

“If he should say, ‘My mind is raised above the Devas of the Thirty-
three and is set on the Devas of the Hours,’ he should be told, ‘Friend,
the Con tented Devas are more splen did & more re fined than the Devas
of the Hours… the Devas De light ing in Cre ation are more splen did &
more re fined than the Con tented Devas… the Devas [Muses?] Wield ing
Power over the Cre ations of Oth ers are more splen did & more re fined
than the Devas De light ing in Cre ation… the Brahmā world is more
splen did and more re fined than the Devas Wield ing Power over the Cre -
ations of Oth ers. It would be good if, hav ing raised your mind above the
Devas Wield ing Power over the Cre ations of Oth ers, you set it on the
Brahmā world.’

“If he should say, ‘My mind is raised above the Devas Wield ing Power
over the Cre ations of Oth ers and is set on the Brahmā world,’ he should
be told, ‘Friend, even the Brahmā world is in con stant, im per ma nent, in -
cluded in self-iden tity. It would be good if, hav ing raised your mind
above the Brahmā world, you brought it to the ces sa tion of self-iden tity.’

“If he should say, ‘My mind is raised above the Brahmā world and is
brought to the ces sa tion of self-iden tity,’ then, I tell you, Mahānāma,
there is no diff er ence—in terms of re lease—be tween the re lease of that
lay fol lower whose mind is re leased and the re lease of a monk whose
mind is re leased.”
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Note

1. These four re as sur ances in di cate that the “dis cern ing lay fol lower” is at
least a stream-en terer.

See also: MN 97; MN 143; SN 22:88; AN 4:123; AN 4:125; AN 6:16

Set ting the Wheel of Dhamma in Mo tion
 

Dham macakkap pa vat tana Sutta  (SN 56:11)

Ac cord ing to Mahā vagga I.6, this was the Bud dha’s first dis course af ter his
awak en ing.

*   *   *

I have heard that on one oc ca sion the Blessed One was stay ing near
Vārāṇasī in the Deer Park at Isi patana. There he ad dressed the group of
five monks:

“There are these two ex tremes that are not to be in dulged in by one
who has gone forth. Which two? That which is de voted to sen sual plea -
sure in con nec tion with sen su al ity: base, vul gar, com mon, ig no ble, un -
profi table; and that which is de voted to self-affl ic tion: painful, ig no ble,
un profi table. Avoid ing both of these ex tremes, the mid dle way re al ized
by the Tathā gata—pro duc ing vi sion, pro duc ing knowl edge—leads to
still ing, to di rect knowl edge, to self-awak en ing, to un bind ing.

“And what is the mid dle way re al ized by the Tathā gata that—pro duc -
ing vi sion, pro duc ing knowl edge—leads to still ing, to di rect knowl edge,
to self-awak en ing, to un bind ing? Pre cisely this no ble eight fold path:
right view, right re solve, right speech, right ac tion, right liveli hood, right
eff ort, right mind ful ness, right con cen tra tion. This is the mid dle way re -
al ized by the Tathā gata that—pro duc ing vi sion, pro duc ing knowl edge—
leads to still ing, to di rect knowl edge, to self-awak en ing, to un bind ing.

“Now this, monks, is the no ble truth of stress1: Birth is stress ful, ag -
ing is stress ful, death is stress ful; sor row, lamen ta tion, pain, dis tress, &
de spair are stress ful; as so ci a tion with the un beloved is stress ful, sep a ra -
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tion from the loved is stress ful, not get ting what is wanted is stress ful. In
short, the five cling ing-ag gre gates are stress ful.2

“And this, monks, is the no ble truth of the orig i na tion of stress: the
crav ing that makes for fur ther be com ing—ac com pa nied by pas sion &
de light, rel ish ing now here & now there—i.e., crav ing for sen su al ity,
crav ing for be com ing, crav ing for non-be com ing.3

“And this, monks, is the no ble truth of the ces sa tion of stress: the re -
main der less fad ing & ces sa tion, re nun ci a tion, re lin quish ment, re lease, &
let ting go of that very crav ing.

“And this, monks, is the no ble truth of the way of prac tice lead ing to
the ces sa tion of stress: pre cisely this no ble eight fold path—right view,
right re solve, right speech, right ac tion, right liveli hood, right eff ort,
right mind ful ness, right con cen tra tion.4

“Vi sion arose, in sight arose, dis cern ment arose, knowl edge arose, il lu -
mi na tion arose within me with re gard to things never heard be fore: ‘This
is the no ble truth of stress’ … ‘This no ble truth of stress is to be com pre -
hended’ … ‘This no ble truth of stress has been com pre hended.’

“Vi sion arose, in sight arose, dis cern ment arose, knowl edge arose, il lu -
mi na tion arose within me with re gard to things never heard be fore: ‘This
is the no ble truth of the orig i na tion of stress’ … ‘This no ble truth of the
orig i na tion of stress is to be aban doned’5 … ‘This no ble truth of the
orig i na tion of stress has been aban doned.’

“Vi sion arose, in sight arose, dis cern ment arose, knowl edge arose, il lu -
mi na tion arose within me with re gard to things never heard be fore: ‘This
is the no ble truth of the ces sa tion of stress’ … ‘This no ble truth of the
ces sa tion of stress is to be re al ized’ … ‘This no ble truth of the ces sa tion
of stress has been re al ized.’

“Vi sion arose, in sight arose, dis cern ment arose, knowl edge arose, il lu -
mi na tion arose within me with re gard to things never heard be fore: ‘This
is the no ble truth of the way of prac tice lead ing to the ces sa tion of stress’
… ‘This no ble truth of the way of prac tice lead ing to the ces sa tion of
stress is to be de vel oped’ … ‘This no ble truth of the way of prac tice lead -
ing to the ces sa tion of stress has been de vel oped.’6
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“And, monks, as long as this—my three-round, twelve-per mu ta tion
knowl edge & vi sion con cern ing these four no ble truths7 as they have
come to be—was not pure, I did not claim to have di rectly awak ened to
the right self-awak en ing un ex celled in the cos mos with its devas, Māras,
& Brah mās, in this gen er a tion with its con tem pla tives & brah mans, its
roy alty & com mon folk. But as soon as this—my three-round, twelve-per -
mu ta tion knowl edge & vi sion con cern ing these four no ble truths as they
have come to be—was truly pure, then I did claim to have di rectly awak -
ened to the right self-awak en ing un ex celled in the cos mos with its devas,
Māras, & Brah mās, in this gen er a tion with its con tem pla tives & brah -
mans, its roy alty & com mon folk. Knowl edge & vi sion arose in me: ‘Un -
pro voked8 is my re lease. This is the last birth. There is now no fur ther
be com ing.’”

That is what the Blessed One said. Grat i fied, the group of five monks
de lighted in the Blessed One’s words. And while this ex pla na tion was be -
ing given, there arose to Ven. Kon dañña the dust less, stain less Dhamma
eye: What ever is sub ject to orig i na tion is all sub ject to ces sa tion.

And when the Blessed One had set the Wheel of Dhamma in mo tion,
the earth devas cried out: “Near Vārāṇasī, in the Deer Park at Isi patana,
the Blessed One has set in mo tion the un ex celled Wheel of Dhamma
that can not be stopped by con tem pla tive or brah man, deva, Māra, or
Brahmā, or any one at all in the cos mos.” On hear ing the earth devas’ cry,
the Devas of the Four Great Kings took up the cry… the Devas of the
Thirty-three… the Devas of the Hours… the Con tented Devas… the
Devas De light ing in Cre ation … the Devas [Muses?] Wield ing Power
over the Cre ations of Oth ers… the Devas of Brahmā’s Ret inue took up
the cry: “Near Vārāṇasī, in the Deer Park at Isi patana, the Blessed One
has set in mo tion the un ex celled Wheel of Dhamma that can not be
stopped by con tem pla tive or brah man, deva, Māra, or Brahmā, or any -
one at all in the cos mos.”

So in that mo ment, that in stant, the cry shot right up to the Brahmā
worlds. And this ten-thou sand-fold cos mos shiv ered & quiv ered &
quaked, while a great, mea sure less ra di ance ap peared in the cos mos, sur -
pass ing the eff ul gence of the deities.
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Then the Blessed One ex claimed: “So you re ally know, Kon dañña? So
you re ally know?” And that is how Ven. Kon dañña ac quired the name
Añña-Kon dañña—Kon dañña who knows.

Notes

1. The Pali phrases for the four no ble truths are gram mat i cal anom alies.
From these anom alies, some schol ars have ar gued that the ex pres sion “no ble
truth” is a later ad di tion to the texts. Oth ers have ar gued even fur ther that
the con tent of the four truths is also a later ad di tion. Both of these ar gu -
ments are based on the un proven as sump tion that the lan guage the Bud dha
spoke was gram mat i cally reg u lar, and that any ir reg u lar i ties were later cor -
rup tions of the lan guage. This as sump tion for gets that the lan guages of the
Bud dha’s time were oral di alects, and that the na ture of such di alects is to
con tain many gram mat i cal ir reg u lar i ties. Lan guages tend to be come reg u lar
only when be ing used to gov ern a large na tion state or to pro duce a large
body of lit er a ture: events that hap pened in In dia only af ter the Bud dha’s
time. (A Eu ro pean ex am ple: Ital ian was a group of ir reg u lar oral di alects un -
til Dante fash ioned it into a reg u lar lan guage for the sake of his po etry.)
Thus the ir reg u lar ity of the Pali here is no proof ei ther for the ear li ness or
late ness of this par tic u lar teach ing.

2. For fur ther dis cus sion of the first no ble truth, see DN 22, MN 109,
SN 22:48, SN 22:79, SN 38:14, AN 6:63.

3. For fur ther dis cus sion of the sec ond no ble truth, see DN 22, SN 12:2,
SN 12:64.

4. For fur ther dis cus sion of the fourth no ble truth, see MN 117, SN 45:8.
5. An other ar gu ment for the late ness of the ex pres sion “no ble truth” is

that a truth—mean ing an ac cu rate state ment about a body of facts—is not
some thing that should be aban doned. In this case, only the crav ing is to be
aban doned, not the truth about crav ing. How ever, in Vedic San skrit—as in
mod ern col lo quial Eng lish—a “truth” can mean both a fact and an ac cu rate
state ment about a fact. In this case, the “truth” is the fact, not the state ment
about the fact. The fact of crav ing is to be aban doned, not the state ment
about it. Thus the ex pres sion is not nec es sar ily late.

6. The dis cus sion in the four para graphs be gin ning with the phrase, “Vi -
sion arose.…” takes two sets of vari ables—the four no ble truths and the
three lev els of knowl edge ap pro pri ate to each—and lists their twelve per mu -
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ta tions. In an cient In dian philo soph i cal and le gal tra di tions, this sort of dis -
cus sion is called a wheel. Thus, this pas sage is the Wheel of Dhamma from
which the dis course takes its name.

For other dis cus sions of the du ties listed in this wheel, see MN 149,
SN 22:23, SN 38:14, and SN 56:30.

7. Schol ars who be lieve that the term “no ble truth” was a later ad di tion
to the early parts of this sutta ig nore the fact that the term reap pears here in
a per fectly reg u lar way, and that it would be hard to make sense of this pas -
sage with out the term. Thus there is no rea son at all to be lieve that “no ble
truth” was a later ad di tion here.

8. On the mean ing of “un pro voked,” here, see MN 29, note 3.

See also: MN 9; MN 28; MN 141

Real
 

Tatha Sutta  (SN 56:20)

“Monks, these four things are real, not un real, not oth er wise. Which
four?

“‘This is stress,’ is real, not un real, not oth er wise. ‘This is the orig i na -
tion of stress,’ is real, not un real, not oth er wise. ‘This is the ces sa tion of
stress,’ is real, not un real, not oth er wise. ‘This is the path of prac tice lead -
ing to the ces sa tion of stress,’ is real, not un real, not oth er wise.

“These are the four things that are real, not un real, not oth er wise.

“There fore your duty is the con tem pla tion, ‘This is stress … This is
the orig i na tion of stress … This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

Gavam pati
 

Gavam pati Sutta  (SN 56:30)
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On one oc ca sion a larger num ber of el der monks were stay ing among
the Cetiyas at Sa ha jani [Sa ha jati]. And on that oc ca sion a large num ber
of el der monks, af ter the meal, on re turn ing from their alms round, were
sit ting gath ered to gether in a pavil ion when this dis cus sion arose: “Is it
the case that who ever sees stress also sees the orig i na tion of stress, the
ces sa tion of stress, & the path of prac tice lead ing to the ces sa tion of
stress?”

When this was said, Ven. Gavam pati the El der said, “Face to face with
the Blessed One did I hear this, friends, face to face did I re ceive it:
‘Monks, who ever sees stress also sees the orig i na tion of stress, the ces sa -
tion of stress, & the path of prac tice lead ing to the ces sa tion of stress.

“‘Who ever sees the orig i na tion of stress also sees stress, the ces sa tion
of stress, & the path of prac tice lead ing to the ces sa tion of stress.

“‘Who ever sees the ces sa tion of stress also sees stress, the orig i na tion
of stress, & the path of prac tice lead ing to the ces sa tion of stress.

“‘Who ever sees the path of prac tice lead ing to the ces sa tion of stress
also sees stress, the orig i na tion of stress, & the ces sa tion of stress.’”

Siṁs apā Leaves
 

Siṁs apā Sutta  (SN 56:31)

Once the Blessed One was stay ing near Kosambī in the Siṁs apā for -
est. Then, pick ing up a few Siṁs apā leaves with his hand, he asked the
monks, “What do you think, monks? Which are more nu mer ous, the few
Siṁs apā leaves in my hand or those over head in the Siṁs apā for est?”

“The leaves in the hand of the Blessed One are few in num ber, lord.
Those over head in the for est are far more nu mer ous.”

“In the same way, monks, those things that I have known with di rect
knowl edge but have not taught are far more nu mer ous (than what I have
taught). And why haven’t I taught them? Be cause they are not con nected
with the goal, do not re late to the rudi ments of the holy life, and do not
lead to dis en chant ment, to dis pas sion, to ces sa tion, to still ing, to di rect
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knowl edge, to self-awak en ing, to un bind ing. That is why I haven’t
taught them.

“And what have I taught? ‘This is stress … This is the orig i na tion of
stress … This is the ces sa tion of stress … This is the path of prac tice lead -
ing to the ces sa tion of stress’: This is what I have taught. And why have I
taught these things? Be cause they are con nected with the goal, re late to
the rudi ments of the holy life, and lead to dis en chant ment, to dis pas -
sion, to ces sa tion, to still ing, to di rect knowl edge, to self-awak en ing, to
un bind ing. This is why I have taught them.

“There fore your duty is the con tem pla tion, ‘This is stress … This is
the orig i na tion of stress … This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

One Hun dred Spears
 

Sat ti sata Sutta  (SN 56:35)

“Monks, sup pose there was a man whose life span was 100 years, who
would live to 100. Some one would say to him, ‘Look here, fel low. They
will stab you at dawn with 100 spears, at noon with 100 spears, & again
at evening with 100 spears. You, thus stabbed day af ter day with 300
spears, will have a life span of 100 years, will live to be 100, and at the
end of 100 years you will re al ize the four no ble truths that you have
never re al ized be fore.’

“Monks, a per son who de sired his own true ben e fit would do well to
take up (the off er). Why is that? From an in con ceiv able be gin ning comes
trans mi gra tion. A be gin ning point is not ev i dent for the (pain of) blows
from spears, swords, & axes. Even if this (off er) were to oc cur, I tell you
that the re al iza tion of the four no ble truths would not be ac com pa nied
by pain & dis tress. In stead, I tell you, the re al iza tion of the four no ble
truths would be ac com pa nied by plea sure & hap pi ness.

“Which four? The no ble truth of stress, the no ble truth of the orig i na -
tion of stress, the no ble truth of the ces sa tion of stress, and the no ble
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truth of the path of prac tice lead ing to the ces sa tion of stress.

“There fore your duty is the con tem pla tion, ‘This is stress … This is
the orig i na tion of stress … This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

See also: SN 12:63; SN 15:3; SN 15:13–19

An i mals 
 

Pāṇa Sutta  (SN 56:36)

“Monks, sup pose that a man were to cut down all the grass, sticks,
branches, & leaves in In dia and to gather them into a heap. Hav ing gath -
ered them into a heap, he would make stakes from them, and hav ing
made stakes1 he would im pale all the large an i mals in the sea on large
stakes, all the medium-sized an i mals in the sea on medium-sized stakes,
& all the minute an i mals in the sea on minute stakes. Be fore he had
come to the end of all the siz able an i mals in the sea, all the grass, sticks,
branches, & leaves here in In dia would have been used up and ex -
hausted. It wouldn’t be fea si ble for him to im pale on stakes the even-
more-nu mer ous minute an i mals in the sea. Why is that? Be cause of the
minute ness of their bod ies. So great is the plane of de pri va tion.

“Freed from this great plane of de pri va tion is the in di vid ual con sum -
mate in view, who dis cerns, as it has come to be, that ‘This is stress …
This is the orig i na tion of stress … This is the ces sa tion of stress … This is
the path of prac tice lead ing to the ces sa tion of stress.’

“There fore your duty is the con tem pla tion, ‘This is stress … This is
the orig i na tion of stress … This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

Note

1. The ref er ence to mak ing stakes is miss ing in CDB.
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See also: SN 22:100

The Drop-off
 

Pa pāta Sutta  (SN 56:42)

On one oc ca sion the Blessed One was stay ing near Rā ja gaha on Vul -
ture Peak Moun tain. Then he said to the monks, “Come, monks, let’s go
to In spi ra tion [Paṭib hāna] Peak for the day’s abid ing.”

“As you say, lord,” the monks re sponded.

Then the Blessed One to gether with a large num ber of monks went
to In spi ra tion Peak. One of the monks saw the huge drop-off from In spi -
ra tion Peak and, on see ing it, said to the Blessed One, “Wow, what a
huge drop-off! What a re ally huge drop-off!1 Is there any drop-off more
huge & fright en ing than this?”

“There is, monk, a drop-off more huge & fright en ing than this.”

“And which drop-off, lord, is more huge & fright en ing than this?”

“Any con tem pla tives or brah mans who do not know, as it has come to
be, that ‘This is stress’; who do not know, as it has come to be, that ‘This
is the orig i na tion of stress’ … ‘This is the ces sa tion of stress’ … ‘This is
the path of prac tice lead ing to the ces sa tion of stress’: They revel in fab ri -
ca tions lead ing to birth; they revel in fab ri ca tions lead ing to ag ing; they
revel in fab ri ca tions lead ing to death; they revel in fab ri ca tions lead ing
to sor row, lamen ta tion, pain, dis tress, & de spair. Rev el ing in fab ri ca tions
lead ing to birth… ag ing… death… sor row, lamen ta tion, pain, dis tress,
& de spair, they fab ri cate fab ri ca tions lead ing to birth… ag ing… death…
sor row, lamen ta tion, pain, dis tress, & de spair. Fab ri cat ing fab ri ca tions
lead ing to birth… ag ing… death… sor row, lamen ta tion, pain, dis tress,
& de spair, they drop over the drop-off of birth. They drop over the drop-
off of ag ing… the drop-off of death… the drop-off of sor row, lamen ta -
tion, pain, dis tress, & de spair. They are not to tally re leased from birth,
ag ing, death, sor rows, lamen ta tions, pains, dis tresses, & de spairs. They
are not to tally re leased, I tell you, from suff er ing & stress.
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“But as for any con tem pla tives or brah mans who do know, as it has
come to be, that ‘This is stress’; who know, as it has come to be, that
‘This is the orig i na tion of stress’ … ‘This is the ces sa tion of stress’ …
‘This is the path of prac tice lead ing to the ces sa tion of stress’: They don’t
revel in fab ri ca tions lead ing to birth; don’t revel in fab ri ca tions lead ing
to ag ing; don’t revel in fab ri ca tions lead ing to death; don’t revel in fab ri -
ca tions lead ing to sor row, lamen ta tion, pain, dis tress, & de spair. Not rev -
el ing in fab ri ca tions lead ing to birth… ag ing… death… sor row, lamen ta -
tion, pain, dis tress, & de spair, they don’t fab ri cate fab ri ca tions lead ing to
birth… ag ing… death… sor row, lamen ta tion, pain, dis tress, & de spair.
Not fab ri cat ing fab ri ca tions lead ing to birth… ag ing… death… sor row,
lamen ta tion, pain, dis tress, & de spair, they don’t drop over the drop-off
of birth. They don’t drop over the drop-off of ag ing, don’t drop over the
drop-off of death, don’t drop over the drop-off of sor row, lamen ta tion,
pain, dis tress, & de spair. They are to tally re leased from birth, ag ing,
death, sor rows, lamen ta tions, pains, dis tresses, & de spairs. They are to -
tally re leased, I tell you, from suff er ing & stress.

“There fore, monks, your duty is the con tem pla tion, ‘This is stress …
This is the orig i na tion of stress … This is the ces sa tion of stress.’ Your
duty is the con tem pla tion, ‘This is the path of prac tice lead ing to the ces -
sa tion of stress.’”

Note

1. The Thai edi tion has “re ally huge drop-off” here. The Burmese and
PTS edi tions have “re ally fright en ing drop-off.” Both read ings are found in
par al lel pas sages in other sut tas in this sec tion in all three edi tions, so it’s
hard to de cide which read ing is more likely to be the orig i nal one.

Gabled
 

Kūṭa Sutta  (SN 56:44)

“Monks, if any one were to say, ‘With out hav ing bro ken through to
the no ble truth of stress as it has come to be, with out hav ing bro ken
through to the no ble truth of the orig i na tion of stress… the ces sa tion of
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stress… the path of prac tice lead ing to the ces sa tion of stress, as it has
come to be, I will bring about the right end ing of stress,’ that would be
an im pos si bil ity. Just as if some one were to say, ‘With out hav ing built
the lower story of a gabled build ing, I will put up the up per story,’ that
would be an im pos si bil ity; in the same way, if any one were to say, ‘With -
out hav ing bro ken through to the no ble truth of stress as it has come to
be, with out hav ing bro ken through to the no ble truth of the orig i na tion
of stress… the ces sa tion of stress… the path of prac tice lead ing to the ces -
sa tion of stress, as it has come to be, I will bring about the right end ing
of stress,’ that would be an im pos si bil ity.

“If any one were to say, ‘Hav ing bro ken through to the no ble truth of
stress as it has come to be, hav ing bro ken through to the no ble truth of
the orig i na tion of stress… the ces sa tion of stress… the path of prac tice
lead ing to the ces sa tion of stress, as it has come to be, I will bring about
the right end ing of stress,’ that would be a pos si bil ity. Just as if some one
were to say, ‘Hav ing built the lower story of a gabled build ing, I will put
up the up per story,’ that would be a pos si bil ity; in the same way, if any -
one were to say, ‘Hav ing bro ken through to the no ble truth of stress as it
has come to be, hav ing bro ken through to the no ble truth of the orig i na -
tion of stress… the ces sa tion of stress… the path of prac tice lead ing to
the ces sa tion of stress, as it has come to be, I will bring about the right
end ing of stress,’ that would be a pos si bil ity.

“There fore, monks, your duty is the con tem pla tion, ‘This is stress …
This is the orig i na tion of stress … This is the ces sa tion of stress.’ Your
duty is the con tem pla tion, ‘This is the path of prac tice lead ing to the ces -
sa tion of stress.’”

The Horse hair
 

Vāla Sutta  (SN 56:45)

On one oc ca sion the Blessed One was stay ing near Vesālī at the
Gabled Hall in the Great For est. Then in the early morn ing, Ven.
Ānanda, hav ing ad justed his lower robe and tak ing his bowl & outer
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robe, went into Vesālī for alms. He saw a large num ber of Lic chavi boys
prac tic ing archery in the sta dium build ing. From a dis tance they were
shoot ing ar rows through a tiny key hole with out miss ing, one right af ter
the other. On see ing this, the thought oc curred to him, “How trained
these Lic chavi boys are, how well-trained these Lic chavi boys are, in that
from a dis tance they can shoot ar rows through a tiny key hole with out
miss ing, one right af ter the other!”

Then, hav ing gone for alms in Vesālī, af ter his meal, re turn ing from
his alms round, Ven. Ānanda went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there, he
said to the Blessed One: “Just now, lord, in the early morn ing, hav ing ad -
justed my lower robe and tak ing my bowl & outer robe, I went into
Vesālī for alms. I saw a large num ber of Lic chavi boys prac tic ing archery
in the sta dium build ing. From a dis tance they were shoot ing ar rows
through a tiny key hole with out miss ing, one right af ter the other. On
see ing this, the thought oc curred to me ‘How trained these Lic chavi
boys are, how well-trained these Lic chavi boys are, in that from a dis -
tance they can shoot ar rows through a tiny key hole with out miss ing, one
right af ter the other!’”

“What do you think, Ānanda? Which is harder to do, harder to mas ter
—to shoot ar rows through a tiny key hole with out miss ing, one right af -
ter the other, or to take a horse hair split into seven strands and pierce tip
with a tip?”1

“This, lord, is harder to do, harder to mas ter—to take a horse hair split
into seven strands and pierce tip with a tip.”

“And they, Ānanda, pierce what is even harder to pierce, those who
pierce, as it has come to be, that ‘This is stress’; who pierce, as it has come
to be, that ‘This is the orig i na tion of stress’ … ‘This is the ces sa tion of
stress’ … ‘This is the path of prac tice lead ing to the ces sa tion of stress.’

“There fore, Ānanda, your duty is the con tem pla tion, ‘This is stress …
This is the orig i na tion of stress … This is the ces sa tion of stress.’ Your
duty is the con tem pla tion, ‘This is the path of prac tice lead ing to the ces -
sa tion of stress.’”

Note
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1. The Com men tary tries to con vert this feat into an archery trick, in
which one fas tens a strand of horse hair on an egg plant and an other strand
on the tip of an ar row, and then backs off to shoot the hair on the egg plant
with the hair fas tened on the ar row. This, how ever, sounds more like one of
the im pos si ble feats of marks man ship that Mark Twain once chided James
Fen ni more Cooper for in clud ing in his Deer slayer books. Even as sum ing
that the hair on the ar row could with stand the force of the air push ing it
back and ac tu ally stick straight ahead to pierce the other hair, the speed and
force of the ar row would de mol ish any ev i dence that it had ac tu ally done
so. Thus it seems more likely that the Bud dha is de scrib ing a more del i cate
feat bear ing more re sem blance to the del i cacy re quired in pen e trat ing the
four no ble truths.

Dark ness
 

And hakāra Sutta  (SN 56:46)

“There is, monks, an in ter-cos mic [in ter ga lac tic?] void, an un re -
strained dark ness, a pitch-black dark ness, where even the light of the sun
& moon—so mighty, so pow er ful—doesn’t reach.”

When this was said, one of the monks said to the Blessed One, “Wow,
what a great dark ness! What a re ally great dark ness! Is there any dark ness
greater & more fright en ing than that?”

“There is, monk, a dark ness greater & more fright en ing than that.”

“And which dark ness, lord, is greater & more fright en ing than that?”

“Any con tem pla tives or brah mans who do not know, as it has come to
be, that ‘This is stress’; who do not know, as it has come to be, that ‘This
is the orig i na tion of stress’ … ‘This is the ces sa tion of stress’ … ‘This is
the path of prac tice lead ing to the ces sa tion of stress’: They revel in fab ri -
ca tions lead ing to birth; they revel in fab ri ca tions lead ing to ag ing; they
revel in fab ri ca tions lead ing to death; they revel in fab ri ca tions lead ing
to sor row, lamen ta tion, pain, dis tress, & de spair. Rev el ing in fab ri ca tions
lead ing to birth… ag ing… death… sor row, lamen ta tion, pain, dis tress,
& de spair, they fab ri cate fab ri ca tions lead ing to birth… ag ing… death…
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sor row, lamen ta tion, pain, dis tress, & de spair. Fab ri cat ing fab ri ca tions
lead ing to birth… ag ing… death… sor row, lamen ta tion, pain, dis tress,
& de spair, they drop into the dark ness of birth. They drop into the dark -
ness of ag ing… the dark ness of death… dark ness of sor row, lamen ta tion,
pain, dis tress, & de spair. They are not to tally re leased from birth, ag ing,
death, sor rows, lamen ta tions, pains, dis tresses, & de spairs. They are not
to tally re leased, I tell you, from suff er ing & stress.

“But as for any con tem pla tives or brah mans who do know, as it has
come to be, that ‘This is stress’; who know, as it has come to be, that
‘This is the orig i na tion of stress’ … ‘This is the ces sa tion of stress’ …
‘This is the path of prac tice lead ing to the ces sa tion of stress’: They don’t
revel in fab ri ca tions lead ing to birth; don’t revel in fab ri ca tions lead ing
to ag ing; don’t revel in fab ri ca tions lead ing to death; don’t revel in fab ri -
ca tions lead ing to sor row, lamen ta tion, pain, dis tress, & de spair. Not rev -
el ing in fab ri ca tions lead ing to birth… ag ing… death… sor row, lamen ta -
tion, pain, dis tress, & de spair, they don’t fab ri cate fab ri ca tions lead ing to
birth… ag ing… death… sor row, lamen ta tion, pain, dis tress, & de spair.
Not fab ri cat ing fab ri ca tions lead ing to birth… ag ing… death… sor row,
lamen ta tion, pain, dis tress, & de spair, they don’t drop into the dark ness
of birth. They don’t drop into the dark ness of ag ing, don’t drop into the
dark ness of death, don’t drop into the dark ness of sor row, lamen ta tion,
pain, dis tress, & de spair. They are to tally re leased from birth, ag ing,
death, sor rows, lamen ta tions, pains, dis tresses, & de spairs. They are to -
tally re leased, I tell you, from suff er ing & stress.

“There fore, monks, your duty is the con tem pla tion, ‘This is stress …
This is the orig i na tion of stress … This is the ces sa tion of stress.’ Your
duty is the con tem pla tion, ‘This is the path of prac tice lead ing to the ces -
sa tion of stress.’”

The Hole
 

Chig gaḷa Sutta  (SN 56:48)
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“Monks, sup pose that this great earth were to tally cov ered with wa ter,
and a man were to toss a yoke with a sin gle hole there. A wind from the
east would push it west; a wind from the west would push it east. A wind
from the north would push it south; a wind from the south would push
it north. And sup pose a blind sea tur tle were there. It would come to the
sur face once ev ery one hun dred years. Now what do you think? Would
that blind sea tur tle, com ing to the sur face once ev ery one hun dred
years, stick his neck into the yoke with a sin gle hole?”

“It would be a sheer co in ci dence, lord, that the blind sea tur tle, com -
ing to the sur face once ev ery one hun dred years, would stick his neck
into the yoke with a sin gle hole.”

“It’s like wise a sheer co in ci dence that one ob tains the hu man state.
It’s like wise a sheer co in ci dence that a Tathā gata, wor thy & rightly self-
awak ened, arises in the world. It’s like wise a sheer co in ci dence that a
Dhamma & Vinaya ex pounded by a Tathā gata ap pears in the world.
Now, this hu man state has been ob tained. A Tathā gata, wor thy & rightly
self-awak ened, has arisen in the world. A Dhamma & Vinaya ex pounded
by a Tathā gata ap pears in the world.

“There fore your duty is the con tem pla tion, ‘This is stress … This is
the orig i na tion of stress … This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

Dust
 

Paṁsu Sut tas  (SN 56:102–113)

Then the Blessed One, pick ing up a lit tle bit of dust with the tip of
his fin ger nail, said to the monks, “What do you think, monks? Which is
greater: the lit tle bit of dust I have picked up with the tip of my fin ger -
nail, or the great earth?”

“The great earth is far greater, lord. The lit tle bit of dust the Blessed
One has picked up with the tip of his fin ger nail is next to noth ing. It
doesn’t even count. It’s no com par i son. It’s not even a frac tion, this lit tle
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bit of dust the Blessed One has picked up with the tip of his fin ger nail,
when com pared with the great earth.

“In the same way, monks, few are the be ings who, on pass ing away
from the hu man realm, are re born among hu man be ings. Far more are
the be ings who, on pass ing away from the hu man realm, are re born in
hell.

“There fore your duty is the con tem pla tion, ‘This is stress… This is the
orig i na tion of stress… This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”

Then the Blessed One, pick ing up a lit tle bit of dust with the tip of
his fin ger nail, said to the monks, “What do you think, monks? Which is
greater: the lit tle bit of dust I have picked up with the tip of my fin ger -
nail, or the great earth?”

“The great earth is far greater, lord. The lit tle bit of dust the Blessed
One has picked up with the tip of his fin ger nail is next to noth ing. It
doesn’t even count. It’s no com par i son. It’s not even a frac tion, this lit tle
bit of dust the Blessed One has picked up with the tip of his fin ger nail,
when com pared with the great earth.

“In the same way, monks, few are the be ings who, on pass ing away
from the hu man realm, are re born among hu man be ings. Far more are
the be ings who, on pass ing away from the hu man realm, are re born in
the an i mal womb… in the do main of the hun gry ghosts.

… “In the same way, monks, few are the be ings who, on pass ing away
from the hu man realm, are re born among devas. Far more are the be ings
who, on pass ing away from the hu man realm, are re born in hell… in the
an i mal womb… in the do main of the hun gry ghosts.

… “In the same way, monks, few are the be ings who, on pass ing away
from the deva realm, are re born among devas. Far more are the be ings
who, on pass ing away from the deva realm, are re born in hell… in the
an i mal womb… in the do main of the hun gry ghosts.

… “In the same way, monks, few are the be ings who, on pass ing away
from the deva realm, are re born among hu man be ings. Far more are the
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be ings who, on pass ing away from the deva realm, are re born in hell…
in the an i mal womb… in the do main of the hun gry ghosts.

“There fore your duty is the con tem pla tion, ‘This is stress… This is the
orig i na tion of stress… This is the ces sa tion of stress.’ Your duty is the
con tem pla tion, ‘This is the path of prac tice lead ing to the ces sa tion of
stress.’”
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Glos sary

Pali-Eng lish

Ab hid hamma: (1) In the dis courses of the Pali Canon, this term sim ply
means “higher Dhamma,” and a sys tem atic at tempt to de fine the Bud -
dha’s teach ings and un der stand their in ter re la tion ships. (2) A later col -
lec tion of trea tises col lat ing lists of cat e gories drawn from the teach ings
in the dis courses, added   to the Canon sev eral cen turies af ter the Bud -
dha’s life.

Ara hant: A “wor thy one” or “pure one;” a per son whose mind is free
of de file ment and thus is not des tined for fur ther re birth. A ti tle for the
Bud dha and the high est level of his no ble dis ci ples.

Āsava: Effl u ent; fer men ta tion. Four qual i ties—sen su al ity, views, be -
com ing, and ig no rance—that “flow out” of the mind and cre ate the
flood of the round of death and re birth.

Asura: A mem ber of a race of be ings who, like the Ti tans in Greek
mythol ogy, bat tled the devas for sovereignty in heaven and lost.

Bod hisatta: “A be ing (striv ing) for awak en ing;” the term used to de -
scribe the Bud dha be fore he ac tu ally be came Bud dha, from his first as pi -
ra tion to Bud dha hood un til the time of his full awak en ing. San skrit
form: Bod hisattva.

Brahmā: An in hab i tant of the heav enly realms of form or form less -
ness.

Brah man: In com mon us age, a brah man is a mem ber of the priestly
caste, which claimed to be the high est caste in In dia, based on birth. In a
specifi  cally Bud dhist us age, “brah man” can also mean an ara hant, con -
vey ing the point that ex cel lence is based, not on birth or race, but on the
qual i ties at tained in the mind.
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Deva/de vatā: Lit er ally, “shin ing one.” An in hab i tant of the ter res trial
or heav enly realms higher than the hu man.

Dhamma: (1) Event; ac tion; (2) a phe nom e non in & of it self; (3) men -
tal qual ity; (4) doc trine, teach ing; (5) nib bāna (al though there are pas -
sages de scrib ing nib bāna as the aban don ing of all dham mas). San skrit
form: Dharma.

Jhāna: Men tal ab sorp tion. A state of strong con cen tra tion fo cused on
a sin gle sen sa tion or men tal no tion. This term is de rived from the verb
jhāy ati, which means to burn with a steady, still flame.

Kamma: In ten tional act. San skrit form: Karma.

Māra: The per son i fi ca tion of temp ta tion and all forces, within and
with out, that cre ate ob sta cles to re lease from saṁsāra.

Nāga: A mag i cal ser pent, tech ni cally classed as a com mon an i mal, but
pos sess ing many of the pow ers of a deva, in clud ing the abil ity to take on
hu man shape. Some times this term is used metaphor i cally, in the sense
of “Great One,” to in di cate an ara hant.

Nib bāna: Lit er ally, the “un bind ing” of the mind from pas sion, aver -
sion, and delu sion, and from the en tire round of death and re birth. As
this term also de notes the ex tin guish ing of a fire, it car ries con no ta tions
of still ing, cool ing, and peace. “To tal nib bāna” in some con texts de notes
the ex pe ri ence of awak en ing; in oth ers, the fi nal pass ing away of an ara -
hant. San skrit form: Nirvāṇa.

Ni gaṇṭha: Lit er ally, one with out ties. An as cetic in the Jain re li gion.

Paṭicca-samup pāda: De pen dent co-aris ing; de pen dent orig i na tion. A
map show ing the way ig no rance and crav ing in ter act with the ag gre gates
(khandha) and sense me dia (āy atana) to bring about stress and suff er ing.
As the in ter ac tions are com plex, there are sev eral diff er ent ver sions of
paṭicca samup pāda given in the sut tas. In the most com mon one, the
map starts with ig no rance. In an other com mon one (given in DN 15),
the map starts with the in ter re la tion be tween name (nāma) and form
(rūpa) on the one hand, and sen sory con scious ness on the other.

Pāṭimokkha: Ba sic code of monas tic dis ci pline, com posed of 227 rules
for monks and 311 for nuns.
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Pavāraṇā: In vi ta tion; a monas tic cer e mony mark ing the end of the
rains re treat on the full moon in Oc to ber. Dur ing the cer e mony, each
monk in vites his fel low monks to ac cuse him of any off enses they may
have sus pected him of hav ing com mit ted.

Samaṇa: Con tem pla tive. Lit er ally, a per son who aban dons the con -
ven tional obli ga tions of so cial life in or der to find a way of life more “in
tune” (sama) with the ways of na ture.

Saṁsāra: Trans mi gra tion; the process of wan der ing through re peated
states of be com ing, with their at ten dant death and re birth.

Saṁvega: A sense of chas tened dis may over the mean ing less ness and
fu til ity of life as it is or di nar ily lived, com bined with a strong sense of ur -
gency in look ing for a way out.

Saṅgha: On the con ven tional (sam mati) level, this term de notes the
com mu ni ties of Bud dhist monks and nuns. On the ideal (ariya) level, it
de notes those fol low ers of the Bud dha, lay or or dained, who have at -
tained at least stream-en try.

Tādin: “Such,” an ad jec tive to de scribe one who has at tained the goal.
It in di cates that the per son’s state is in de fin able but not sub ject to
change or in flu ences of any sort.

Tathā gata: Lit er ally, “one who has be come au then tic (tatha-āgata) or is
truly gone (tathā-gata)”: an ep i thet used in an cient In dia for a per son
who has at tained the high est re li gious goal. In Bud dhism, it usu ally de -
notes the Bud dha, al though oc ca sion ally it also de notes any of his ara -
hant dis ci ples.

Up osatha: Ob ser vance day, co in cid ing with the full moon, new moon,
and half moons. Lay Bud dhists of ten ob serve the eight pre cepts on this
day. Monks re cite the Pāṭimokkha on the full moon and new moon up -
osathas.

Vinaya: The monas tic dis ci pline, whose rules and tra di tions com prise
six vol umes in printed text.

Yakkha: Spirit; a lower level of deva—some times friendly to hu man
be ings, some times not—of ten dwelling in trees or other wild places.
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Eng lish-Pali

Al though I have tried to be as con sis tent as pos si ble in ren der ing Pali
terms into Eng lish, there are a few cases where a sin gle Eng lish term will
not do jus tice to all the mean ings of a Pali term. Al though the rule of
one Eng lish equiv a lent per one Pali word makes for con sis tency, any
truly bilin gual per son will know that such a rule can cre ate lu di crous
dis tor tions in trans la tion. Thus, while I have gen er ally tried to avoid us -
ing one Eng lish term to trans late two diff er ent Pali terms, there are cases
where I have found it nec es sary to ren der sin gle Pali terms with two or
more Eng lish terms, de pend ing on con text. Citta in some cases is ren -
dered as mind, in oth ers as heart, and in still oth ers as in tent. Sim i larly,
loka is ren dered ei ther as cos mos or world, manas as in tel lect or heart, āy -
atana as medium or di men sion, up ādāna as cling ing or sus te nance, and
dhamma as phe nom e non, qual ity, or prin ci ple. If you see the word heart
in a prose pas sage, it is trans lat ing citta; if in a pas sage of po etry, it is
trans lat ing manas.

Also, for some of the Pali terms play ing a cen tral role in the teach ing,
I have cho sen equiv a lents that do not fol low gen eral us age. In the fol -
low ing list I have marked these equiv a lents with as ter isks. Ex pla na tions
for these choices are pro vided at the end of the list.

ac cep tance — up asam padā

ac qui si tion — upadhi

ag gre gate — khandha

alert ness — sam pa jañña

ap pro pri ate at ten tion — yon iso man asikāra

awak en ing — bodhi

aware ness — cetas

aware ness-re lease — ce tovimutti

be com ing — bhava

clear know ing — vi jjā
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cling ing* — up ādāna

com punc tion — ot tappa

con tem pla tive — samaṇa

con vic tion — sad dhā

cos mos — loka

crav ing — taṇhā

de pen dent co-aris ing — paṭicca samup pāda

de sire — chanda

di men sion — āy atana

di rected thought — vi takka

dis cern — pa jānāti

dis cern ment — paññā

dis cern ment-re lease — paññāvimutti

dis crim i na tion — vi maṁsā

dis en chant ment — nib bidā

dis pas sion — virāga

effl u ent* — āsava

empti ness — suññatā

en light ened one* — dhīra

es tab lish ing of mind ful ness — sati paṭṭhāna

eval u a tion — vicāra

fab ri cated — saṅkhata

fab ri ca tion — saṅkhāra

fet ter — saṅy o jana

gno sis — aññā

good will — mettā

habit — sīla
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heart — manas; citta

iden tity — sakkāya

in con stant* — an icca

in sight — vipas sanā

in tel lect — manas

in tent — citta

in ten tion — cetanā

medium — āy atana

mind — citta

not-self — anattā

ob jec ti fi ca tion* — pa pañca

ob ses sion* — anusaya

orig i na tion — samu daya

per cep tion — saññā

per sis tence — viriya

phe nom e non — dhamma

pre cept — sīla

prop erty — dhātu

qual ity — dhamma

re lease — vimutti

re solve — saṅkappa

self-awak en ing — sam bodhi

self-iden ti fi ca tion — sakkāya

sen su al ity — kāma

shame — hiri

skill ful — kusala

stream-en try — sotā patti
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stress* — dukkha

sus te nance* — up ādāna

theme — nimitta

tran quil ity — samatha

tran scen dent — lokut tara

un bind ing* — nib bāna

un fab ri cated — asaṅkhata

virtue — sīla

world — loka

Ac qui si tion: Upadhi lit er ally means “be long ings,” “bag gage,” “para pher -
na lia.” In the sut tas, it means the men tal bag gage that the mind car ries
around. The Cūḷanid desa, a late canon i cal work, lists ten types of upadhi:
crav ing, views, de file ment, ac tion, mis con duct, nu tri ment (phys i cal and
men tal), ir ri ta tion, the four phys i cal prop er ties sus tained in the body
(earth, wa ter, wind, and fire), the six ex ter nal sense me dia, and the six
forms of cor re spond ing sen sory con scious ness. The state with out upadhi
or ac qui si tions is un bind ing.

Ag gre gate: Any of the five types of phe nom ena that serve as ob jects of
cling ing and as bases for a sense of self: form, feel ing, per cep tion, men tal
fab ri ca tions, and con scious ness.

Be com ing: The pro cesses of giv ing rise, within the mind, to states of
be ing that al low for phys i cal or men tal birth on any of three lev els: the
level of sen su al ity, the level of form, and the level of form less ness.

Cling ing/sus te nance: The Pali term up ādāna, which is used both on the
phys i cal and psy cho log i cal lev els, car ries a dou ble mean ing on both lev -
els. On the phys i cal level, it de notes both the fuel of a fire and to the
fire’s act of cling ing to its fuel. On the psy cho log i cal level, it de notes
both the sus te nance for be com ing that the mind clings to, and to the act
of cling ing to its sus te nance. To cap ture these dou ble mean ings, I have
some times ren dered up ādāna as cling ing, some times as sus te nance, and
some times as both.
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En light ened one: Through out these sut tas I have ren dered bud dha as
“Awak ened,” and dhīra as “en light ened.” As Jan Gonda points out in his
book, The Vi sion of the Vedic Po ets, the word dhīra was used in Vedic and
Bud dhist po etry to mean a per son who has the height ened pow ers of
men tal vi sion needed to per ceive the “light” of the un der ly ing prin ci ples
of the cos mos, to gether with the ex per tise to im ple ment those prin ci ples
in the aff airs of life and to re veal them to oth ers. A per son en light ened
in this sense may also be awak ened in the for mal Bud dhist sense, but is
not nec es sar ily so.

Fab ri ca tion: Saṅkhāra lit er ally means “putting to gether,” and car ries
con no ta tions of jerry-rigged ar ti fi cial ity. It is ap plied to phys i cal and to
men tal pro cesses, as well as to the prod ucts of those pro cesses. Var i ous
Eng lish words have been sug gested as ren der ings for saṅkhāra, such as
“for ma tion,” “de ter mi na tion,” “force,” and “con struc tive ac tiv ity.” How -
ever, “fab ri ca tion,” in both of its senses, as the process of fab ri ca tion and
the fab ri cated things that re sult, seems the best equiv a lent for cap tur ing
the con no ta tions as well as the de no ta tions of the term.

In con stant: The usual ren der ing for an icca is “im per ma nent.” How ever,
the antonym of the term, nicca, car ries con no ta tions of con stancy and re -
li a bil ity; and as an icca is used to em pha size the point that con di tioned
phe nom ena are un re li able as a ba sis for true hap pi ness, this seems a use -
ful ren der ing for con vey ing this point.

Ob jec ti fi ca tion: The term pa pañca has en tered pop u lar us age in Bud -
dhist cir cles to in di cate ob ses sive, run away thoughts that ha rass the
mind. But in the sut tas, the term is used to in di cate, not the amount of
think ing that ha rasses the mind, but the cat e gories used in a par tic u lar
type of think ing that ha rasses the mind and ex tends out ward to cre ate
con flict with oth ers. Sn 4:14 states that the root of the cat e gories of pa -
pañca is the per cep tion, “I am the thinker.” From this self-ob jec ti fy ing
thought, in which one takes on the iden tity of a be ing, a num ber of cat e -
gories can be de rived: be ing/not-be ing, me/not-me, mine/not-mine,
doer/done-to, feeder/food. This last pair of cat e gories comes from the
fact that, as a be ing, one has to lay claim to food, both phys i cal and men -
tal, to main tain that be ing (Khp 4). Think ing in terms of these cat e gories
in evitably leads to con flict, as diff er ent be ings fight over their food. Be -
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cause this ha rass ment and con flict come from a self-ob jec ti fy ing thought
that leads to the ob jec ti fi ca tion of oth ers as well, ob jec ti fi ca tion seems to
be the best Eng lish equiv a lent for pa pañca.

Ob ses sion: Anusaya is usu ally trans lated as “un der ly ing ten dency” or
“la tent ten dency.” These trans la tions are based on the et y mol ogy of the
term, which lit er ally means, “to lie down with.” How ever, in ac tual us -
age, the re lated verb (anuseti) means to be ob sessed with some thing, for
one’s thoughts to re turn and “lie down with it” (or, in our id iom, to
“dwell on it”) over and over again.

Stress: The Pali term dukkha, which is tra di tion ally trans lated in the
com men taries as, “that which is hard to bear,” is no to ri ous for hav ing no
truly ad e quate equiv a lent in Eng lish, but stress—in its ba sic sense as a
strain on body or mind—seems as close as Eng lish can get. In the
Canon, dukkha ap plies both to phys i cal and to men tal phe nom ena,
rang ing from the in tense stress of acute an guish or pain to the in nate
bur den some ness of even the most sub tle men tal or phys i cal fab ri ca tions.

Un bind ing: Be cause nib bāna is used to de note not only the Bud dhist
goal, but also the ex tin guish ing of a fire, it is usu ally ren dered as “ex tin -
guish ing” or, even worse, “ex tinc tion.” How ever, a close look at an cient
In dian views of the work ings of fire (see The Mind Like Fire Un bound)
shows that peo ple of the Bud dha’s time felt that a fire, in go ing out, did
not go out of ex is tence but was sim ply freed from its ag i ta tion and at -
tach ment to its fuel. Thus, when ap plied to the Bud dhist goal, the pri -
mary con no ta tion of nib bāna is one of re lease and lib er a tion. Ac cord ing
to the com men taries, the lit eral mean ing of the word nib bāna is “un -
bind ing,” and as this is a rare case where the lit eral and con tex tual mean -
ings of a term co in cide, this seems to be the ideal Eng lish equiv a lent.
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